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Wayfaring and Warfaring:
Bunyan's Images of the
Holy Life
by U. Milo Kaufmann
English Puritanism of the 17th century, especially as it found
expression in the memorable allegories of John Bunyan, was ever
careful to keep in the foreground of the Christian awareness two
features of the holy life. One, holy living is necessarily and
inescapably dynamic, to be imaged either as wayfaring or warfaring,
with no attainment so final or so secure that vigilance and effort are
not required to the end. Two, holy living is inseparable from moral
earnestness, though morality must always be related descriptively
rather than prescriptively to the Christian's practice in his pursuit of
holiness. To prescribe morality is to become mired in legalism and a
religion of works. But to describe any Christian's actual practice is to
register the realities of moral earnestness as the believer responds in
loving obedience to the holy God who calls him. "Nor can that man
be esteemed holy," Bunyan declares, "whose life is tainted with
immoralities, let him be what he can in all things else."'
In these pages I purpose to look briefly at two allegories by Bunyan
which set forth the inescapable metaphors for this understanding of
holiness and its relationship with morality: The Pilgrim 's Progress of
1678 (Part Two, 1684), and The Holy War, published in 1682.
Neither holy way nor holy war is a perfect metaphor for the Christian
life, of course, but as we set these two works side by side, we shall be
noticing how the two metaphors complement and reinforce one
another.
We can be in no doubt that despite a judicious Calvinism which
reserved true holiness to God and to those persons to whom God
imputed holiness by Christ's merits (divorcing it from object, place,
U. Milo Kaufmann is a member of the English faculty at the
University of Illinois.
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and ritual), Bunyan yet insists that the Christian life is a perpetual
responding to the call to holiness.
So in The Pilgrim 's Progress, when Christian encounters Apollyon
in the Valley of Humiliation, Apollyon roars "I am come out on
purpose to withstand thee," but Christian replies, ''Apollyon, beware
what you do, for I am in the Kings High-way, the way of Holiness.
A mighty battle ensues in which Christian is wounded, though he
succeeds in putting Apollyon to flight. Bunyan is careful to add that
it was only for a season that Christian would not see his adversary.
This way of holiness which Christian travels is plainly one beset with
grievous opposition from beginning to end.
In the case of the second allegory, one scarcely needs go beyond the
title to glimpse the dynamics of the holy life. The full title runs: The
Holy War made by Shaddai upon Diabolus.for the regaining of the
Metropolis of the World. Or, the Losing and Taking Again of the
Town ofMansoul. While the title may imply that all the dynamics of
the story stem from supernatural agency, the truth is far otherwise.
The "Holy" warfare is Mansoul's unceasing struggle for utter
integrity under the rule of God. And the warfare itself is holy, even as
the way to Heaven is holy for Christian and the other true pilgrims.
Though no earthly place is holy for the thoroughly Reformed
conscience, the processes of wayfaring and warfaring seem naturally
to attract that epithet in Bunyan's descriptions.
Now we shall have a useful framework for understanding John
Bunyan's contribution, by way of allegory, to the description of the
holy life if we take a moment to outline the consequences which flow
from the crucial claim that God is himself righteous. The claim is
disputed by a host of metaphysicians and the preponderance of
apologists in Hinduism, Buddhism, Confucianism, and Taoism who
argue that ifGod, or the Absolute, is infinite. He must transcend even
the limits of good and of evil � so much so that evil is no better a clue
to His absolute nature than is good. Alan Watts nicely sums up the
Christian position, even though he goes on to condemn it for its
philosophical asymmetry:
Beauty has seemed a deceptive attribute, shared alike by
God and Satan, who also knows the truth � and trembles.
What belongs essentially and exclusively to God is inflexible
righteousness, and historical Christianity simply has not
tolerated any notion of God as an Absolute "beyond good
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and evil." Thus the Being of being, the Ultimate Reality,
has � for the Christian mentality � a definite character, a
specific and particular will, such that goodness does not
exist merely in relation to evil but is, from everlasting, the
very essence of God.^
Watts continues, in a note of mordant irony, that this conception is
both "monstrous and sinister." It represents "the crucial point at
which historical Christianity is 'aberrant."' And by aberrant Watts
seems to mean deviating from the perennial philosophy. Yet surely
Christian orthodoxy can never abandon this stand. To claim that
God is righteous is to say that all goods in human experience are
better clues to His nature than are the evils, that love is a more perfect
symbol of the vast depths of His nature than is hate, that justice is
rooted in something more enduring than the convenience of human
societies.
The glorious truth may well be, indeed must be, that the timeless,
infinite, and non-relative are no more absolute than are the realities
of time, form, relationship and morality. In a capsule. Christian faith
has always absolutized the relative in affirming the finality of loving
community and of communion between God and man. The old
metaphors of Earth's marriage to Heaven, rooted of course in the
central fact of Incarnation, point up this enduring claim. To say that
God became flesh in Jesus Christ is to forever raise the relative to
ultimacy.
But let us return to the crucial claim for God's righteousness. This
"eccentricity" in God, this "relativity" � that He should be right and
not left, good and not evil, light with no darkness at all � while it
props up every precious human value, creates at once a formidable
problem for the rehgious life. For plainly, if God is righteous. His
worshippers must be righteous too, else He cannot enjoy their
presence and fellowship. The apparently inescapable first impulse of
man, wherever and whenever the righteousness ofGod is glimpsed, is
to decry his own unrighteousness (cf. Isaiah in the temple), to want to
be left alone by such a righteous God, and � alas for the agelong
repetitiveness of this next blunder � to attempt to correct the
asymmetry by adopting strictmoral and devotional requirements for
oneself. The worshipper must make himself good somehow. Failing
at that, he must have propitiating sacrifices.
This impasse, we understand, was centrally addressed in human
5
The Asbury Seminarian
history by the Incarnation. Men and women observed a truly good
life being lived before their eyes � a life of profound moral
earnestness, justice, and obedience to the divine will. What's more,
they heard from the lips of Jesus that the Father, whose perfection
they were to seek for themselves, expected no man to earn his favor
with God. That favor was already extended, only to be accepted in
repentance and in faith for new life.
I have taken this much space to review what for many must be
utterly familiar, because I want to be certain that the reader
appreciates the challenge which Bunyan, or any Christian allegorist,
confronts in imaging the holy life. That life is by nature a moral one,
since God is by nature righteous; furthermore it is moral because
moral will is being exercised. But the artist must ever guard himself
against mistating the paradox. For morality is both absolutely
central, and absolutely peripheral to holiness. One must be
righteous, for God is. Yet one's righteousness effects nothing.
With such caution in mind, we may turn to image and meaning in
Bunyan's greatest allegory. The Pilgrim 's Progress.
At the beginning of Bunyan's century, the primary meaning for the
noun "progress" was a journey, especially through the countryside,
such as the King or Queen might make to some nobleman's estate in
the shire. It carried no denotation of advance. The dramatic shift to
its present primary sense, of improvement and upward movement,
was doubtless much helped by the entire drift of Bunyan's allegory.
For Christian's pilgrimage is par excellence a progress. It is unlike
that primary pattern of romance, the quest-myth, in which the hero
goes in quest, finds (or fails to find), and returns. This primary
pattern is well summed up in the subtitle of J.R.R. Tolkien's fantasy
The Hobbit � viz., There and Back Again. This is the motif of
Hemingway's Old Man and the Sea, Moby Dick, and indeed the sage
of Jacob-Israel, who leaves the Promised Land for Egypt, only to
return again, by great pain and effort in the person of his
descendents.
This is the pointed motif of the ten Oxherding Pictures of Chinese
Buddhism, which portray a boy or man searching for his lost ox
through a multitude of landscapes, only to find the object of his quest
upon his return home. This is, moreover, the motif of the Gnostic,
and Neo-Platonic system, which describe creation an emanation,
with the eternal soul's descending into dark matter, and returning
again to its source.
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All such plots have a transparent symmetry about them: trip out,
trip back; descent, ascent; loss, recovery. One ends where he began.
Historically, it has been easy for such plots to represent a zero-sum
conclusion. One ends with no more and no less than what he began
with. Ascent cancels descent. Recovery cancels loss.
This is, however, most emphatically not the shape of Christian's
pilgrimage. The pilgrim gains a heaven he never had. Even if one
supposes that all men had, in the person of Adam, enjoyed the
Paradise of Eden, Heaven is yet far more than what any earthly
paradise offers.
Christian's journey, then, is a positive vector. It is unidirectional,
and if not strictly irreversible, at least in fact unreversed. He does not
end where he began. His home in the City of Destruction he left,
never to return. Indeed, to return would have been the cancellation of
all the positive values of his wayfaring.
This journeying is patently asymmetrical. No compensating return
balances the trip out. The Christian cannot, in Thomas Wolfe's
phrase, ever "go home again." Nor does he want to, since his true
home represents a fulness of reaHty he has not hitherto known.
Now it takes no great imagination to see that the blessed
asymmetry of such a true "progress" is the perfect vehicle of a vision
of Christian life as moral career. For the moral life is also
asymmetrical. It stresses exclusions; every authentic moral decision
implies a cutting away (the root of decision being the same Latin stem
which incision and excision show). The moral life is not all-inclusive.
It is not "ambidextrous'. It does not struggle to balance every ray with
a shadow, as the aesthetic vision often undertakes to do.
And, of course, this moral construction of the holy life which is
Christian pilgrimage, Bunyan is quick to stress at every point. One of
Christian's companions for a time is one Talkative, a prattler who is
all talk and imaginings. In discussing him with Christian, Faithful
observes (with the sort of ingenious biblical exposition of Old
Scripture much loved by Puritans):
The Hare cheweth the Cud, but yet is unclean, because he
parteth not the Hoof. And this truly resembleth Talkative;
he cheweth the Cud, he seeking knowledge, he cheweth upon
the Word, but he divideth not the Hoof, he parteth not with
the way of sinners; but as the Hare he retaineth the foot of a
Dog, or Bear, and therefore he is unclean.
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Christian had a moment earUer pointed out that "The Soul of
Religion is the practick part." And after his witty exegesis, Faithful
adds:
There is therefore knowledge, and knowledge. Knowledge
that resteth in the bare speculation of things, and knowledge
that is accompanied with the grace and faith of love, which
puts a man upon doing even the will of God from the
heart, (p. 82)
Talkative, of course, is disgusted with it all and we surmise that at
some point he will abort his pilgrimage.
No reader is surprised to find that at the end of his journey.
Christian finds this in letters of gold over the gate to Celestial City:
"Blessed are they that do his commandments, that they may have
right to the Tree of Life; and may enter in through the Gates into the
City" (p. 161). Christian and Hopeful enter together, for Heaven's
King had commanded the gate to be opened "That the righteous
Nation . . . that keepeth Truth may enter in."
The moral earnestness of this all is obvious. For Bunyan, clearly,
holy wayfaring is a matter of personal righteousness, or personal
right-doing.
It is further noteworthy that as The Pilgrim 's Progress portrays the
holy life, neither election nor moral activity by itself is adequate. The
two are inseparable. The folly of imagining that the elect man will
make it to the end of the Highway ofHoliness without in factmaking
difficult moral decisions and winning skirmishes all along the way�
he must advance; he dare not tarry or move back � is one with the
folly of those of Bunyan's wayfarers who travel all or part of the road,
making, we must suppose, at least somemoral choices along the way,
but never beginning with God in election.
When well along in the story the two interlopers, Formalist and
Hypocrisy, come tumbling onto the way near Christian and Hopeful,
a debate ensues in which the true pilgrims argue with the false ones
whether in fact the latter are upon the way. The interlopers make
bold: "If we are in, we are in: thou art but in the way, who, as we
perceive, came in at the Gate; and we are also in the way that came
tumbling over the wall: Wherein now is thy condition better than
ours." (p. 40)
This is a fair question, to which Christian replies, "I walk by the
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Rule ofmy Master, you walk by the rude working of your fancies.
" In
due time, they all come to the hill Difficulty. One false pilgrim takes
the sideroad called Danger, and the other, one called Destruction,
which leads him into a "wide field full of dark Mountains, where he
stumbled and fell, and rose no more." (p. 42)
This is the end of those who have no true caUing from Christ, who
have not repented and truly believed, and whose moral choosing �
implied in the names Formalist and Hypocrisy� are not equal to the
challenge of the way of Holiness. The most dramatic and summary
version of this truth is to be seen in the case of one poor fool named
Ignorance who in fact takes the Pilgrim's way to the very end,
crossing the River of Death at the same ford where Christian does.
But the City's King will not come down to welcome Ignorance, and
we learn in the last paragraph of Part One that the angels descend,
bind Ingorance hand and foot, and carry him to the door which
opens in the side of Heaven's Mount. "Then I saw that there was a
way to Hell, even from the Gates of Heaven, as well as from the City
of Destruction." (p. 163)
Ignorance, of course, represents one of those who never knew
Christ, though he had the language right and must have made a
thousand proper moral choices to get as far as he did.
Then there is Atheist. This boisterous fool meets Christian and
Hopeful after they have enjoyed a prospect of Heaven from the peaks
of the Delectable Mountains. Atheist is in fact going the wrong way
on Heaven's road and heading back to the City of Destruction. He
assures the travelers there is no Mount Zion, though they have just
glimpsed it.
All these spurious pilgrims have in common the lack of true calling
from Christ � election � and hence of repentance and the
imputation of Christ's righteousness, however fully they make the
moral choices which keep them in the company of true pilgrims
One must choose to stay in the way, not leaving it for ease of
diversion as the pilgrims do in crossing By-Path Meadow and so
ending in Doubting Castle. One must choose to fight every evil along
the way. The wayfaring is also warfaring. So often as new evils
appear � giant, flatterer, alluring siren, wild beast � one must do
battle.
Yet in authentic pilgrimage themorality of right choice must be the
response to the divine call or election. Bunyan is expert in keeping
before his reader the truth that without the action of God all the
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seeming conformity of the wayfarer to the way of HoUness, all the
morality which can so ingeniously ape holiness, is as pointless and
tragic as the pilgrimage of Ignorance, or as absurd as the "Halfway
There and Back Again" quest of Atheist. (N.B. The journey of
Atheist, like those of the early wayfarers Pliable and Obstinate,
represents just that sort of "Zero-Sum" quest discussed above.)
In the imaging of the holy life, Bunyan's The Holy War is an apt
complement to The Pilgrim 's Progress. For while the latter places the
pilgrims in 'an ever-changing' landscape with all adversaries external
to the traveller. The Holy War identifies the human soul with
landscape so that the enemies within the self may be presented in
careful detail. In a work which is now, it is feared, little read, Bunyan
is able to make winsome, and at points compelling, a vision of the
holy life as the self undergoing lifelong integration.
This allegory pictures the condition of the city Mansoul after it is
taken captive by Diabolus. Shaddai makes a counterattack, and
through the efforts of His son Emmanuel, regains the city.
Emmanuel lives in the city for a time, but its residents begin to slight
him, and the Diabolians who have remained unnoticed all the time
within the city walls gradually reassert their influence, with the result
that Mansoul falls once again to Diabolus. Prince Emmanuel returns
and recovers his charge. The traitors are judged and condemned, and
a clear promise is extended that soon Mansoul will be rebuilt.
Perhaps the most impressive truth that emerges from the allegory
is that the Christian's safety lies in the indwelling Christ, Emmanuel.
He it is who will live within, undertaking in His grace and energy to
live out the moral life's demands, as the Christian wills His will. In
The Doctrine of the Law and Grace Unfolded (1659) Bunyan had
said:
They that are in this Covenant are in a very happy state; for
though there be several conditions in the Gospell to be done,
yet Christ Jesus doth not look that they should be done by
man, as man, but by his own Spirit in them, as it is written.
Thou hast wrought all our works in us and for us.^
This is not the whole of the matter, even so, for another divine gift is
an altered human will: "So also by vertue of this Covenant, we have
another nature given unto us. Whereby, or by which we are made
willing to be glorifying of God both in our bodies and in our spirits.
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which are his."^ (pp. 165-166) The nerve of this regenerate nature is
the new love of God. Holiness and morality become altogether
relational.
So, after Emmanuel's first conquest of city Mansoul, the residents
come out to entreat him to "please his Grace to come unto Mansoul
with his men, and there to take up their quarters for ever."^ (p. 126)
They are only too aware that if "now after all this grace bestowed
upon us thy miserable town of Mansoul, thou shouldest withdraw,
thou, and thy captains from us, the town of Mansoul will
die." (p. 127)
Here, in a few phrases, is presented the touchstone of Holiness,
and its adjunct morality. One's love for Emmanuel entails the moral
life. True morality is ever the result, never the cause of holiness, and
only through the beloved Emmanuel and His Spirit can the inner
adversaries finally be overcome.
After Emmanuel does move in, he is careful to instruct the
residents of their continuing responsibilities. The town yet conceals
resistant elements: "I am now sure, and you will know hereafter that
there are yet of the Diabolonians remaining in the town of Mansoul
that are sturdy and implacable ..." (p. 1 63). They are not to be utterly
extirpated, "unless you should pull down the walls of your town, the
which I am by no means willing you should." What is the necessary
course of action, then? "Why, be diligent, and quit you like men;
observe their holds, find out their haunts, assault them, and make no
peace with them" (p. 164). And the three redoubtable captains who
will best serve Mansoul in the continuing conflict are Lord Mayor,
Lord Willbewill, and Mr. Recorder. The first of these. Lord Mayor,
is the Holy Spirit, "a person of no less quaUty and dignity" than the
Father. The third is Conscience.
But Lord Willbewill is the one to notice here. His name is, one
surmises, a shortened form of the hortatory "Let will be will. "That is,
let will do what will can. In contrast to the ever popular "Que sera,
sera, "or what will be will be, Willbewill points up man's freedom to
act out of love to Emmanuel and to deal boldly with the
Diabolonians yet in Mansoul, and so achieve lasting peace.
So Bunyan delineates in the allegory of The Holy War the
indispensably relational cast of the holy life. God may choose His
own but it is only as man responds in love that God is pleased to
maintain His dwelling within the believer. The agony of Mansoul's
long second occupation by Diabolus in the story is Bunyan's
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instructive warning against a conception of the Christian Ufe as so
static that will has no continuing role, and against that shallow
notion of morality which overlooks the profundity ofman's residual
sin. Emmanuel's exhortations to Mansoul, while pointed in their
acknowledgment of the adversaries yet within, make His presence in
Mansoul contingent not upon their total extirpation in life, but upon
the continuing intent to love and to obey Shaddai's great prince.
In wayfaring and warfaring, then, we have two inevitable and
complementary metaphors for the holy life. Such a life is righteous,
with all the asymmetry which pilgrimage so well represents, but
righteousness is never attributable to man outside of his relationship
to God and the divine calling. Holy way and Holy war � both
describe a sanctifying process which for Bunyan is lifelong, with final
results too glorious even for the storyteller's art to more than hint.
Footnotes
'This is cited from Bunyan's A Holy Life the Beauty of Christianity: or, an
Exhortation to Christians to be Holy, first published in 1684, the year also of the
publication of Part Two of The Pilgrim's Progress. Bunyan's 19th century editor the
Rev. Mr. George Offor found it to be the most searching treatise on the subject he
had ever encountered. In Offor's edition the passage quoted appears in Works
(London: Blackie and Son, 1856), vol. II, p. 503.
^The Pilgrim's Progress ed. James Blanton Wharey. Second Edition revised by
Roger Sharrock (Oxford: at the Clarendon Press, 1960), p. 59.
^Myth and Ritual in Christianity (Boston: Beacon Press, 1968), p. 45.
*The Pilgrim's Progress, p. 80. All further references to this work will be included
parenthetically in the text.
' The Doctrine of the Law and Grace Unfolded ( 1 659) ed. Richard L. Greaves in The
Miscellaneous Works of John Bunyan under the general editorship of Roger
Sharrock, vol. II, p. 165. This volume, which includes also Iwillpray with the Spirit,
was published at the Oxford Clarendon Press in 1976.
^Bunyan, Doctrine of the Law, pp. 165-166.
^The Holy War ed. James F. Forrest (New York University Press, 1967), p. 126.
Further references will be included in the text.
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Concern for Holiness in the
Brethren in Christ
by Owen H. Alderfer
Of the beginnings of the Brethren in Christ Church this much is
known: The communion had its rise in Lancaster County,
Pennsylvania in the latter part of the 18th century. The impulses
underlying its rise were associated with a pietistic revival which took
root in that area as early as 1760, continued through the end of the
century, and produced several different fellowships including the
Evangelical Alliance, the United Brethren in Christ, and the Brethren
in Christ. Further, there were Anabaptist and German Baptist
Brethren elements involved in the formation of the body as
reflected in the ideas and practices early associated with the emerging
group and in the names of persons involved during the founding
years. Specific details are lacking as to precisely how these elements
came together and how they were shaped into a body-consciousness
in the early years of the fellowship. Indeed, nearly a hundred years
passed before there was a written literature which gave any
documentation or clear picture of the ideas, principles, and practices
of this group.
Beginning with inference from the 75 "silent years," from the
scanty documentation of the early years, and the clearer records of
the last hundred years, a picture emerges of a fellowship deeply
concerned with sanctification and committed to wholly following the
Lord. Evidence implies that those concerns were inherent within the
body from its origins by way of the sources from which it arose.
Rooted in concern for holiness, it is of interest that the Brethren in
Christ moved in directions of espousing the form of Wesleyan
Holiness they encountered in Mid-America around the turn of the
century. Gradually, the holiness doctrine spread across the
denomination to influence the concept of sanctification and
Owen H. Alderfer, Ph.D., is the C.N. Hostetter junior professor
of Theology and chairman of the Department of Religion and
Philosophy at Messiah College (PA).
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the holy life within the body.
Roots in Concern for Sanctification
When revival came to Lancaster County in Pennsylvania in about
1760, it awakened sympathetic response in the hearts of some whose
Anabaptist roots were in a soil of perfectionist concern. That revival
may be regarded as the backsweep of the First Great Awakening in
America' from New England by way of Virginia and Maryland.
From this direction Methodist influences ultimately came into the
area through Francis Asbury and Methodist Circuit Riders. Along
with this came Pietistic influences through Philip Otterbein, German
Reformed minister and friend ofAsbury, whose spiritualwarmth led
many to evangelical awakening in this region. 2
Mennonites and German Baptist Brethren were the people in
Lancaster County whose roots were in Anabaptism. At the time, this
was an Anabaptism grown nominal.^ Still, the Anabaptist's concern
for sanctification was present (though somewhat modified by the
1760's). Claus-Peter Clasen, Anabaptist historian, addresses concern
for sanctification as characteristic of this people:
The thinking of the Anabaptists was dominated by an
unusually intense desire for sanctification ... It was due to
this desire for sanctification that the Anabaptists rejected as
unchristian any government office, the use of arms, and the
rendering of oaths.''
Evidence on the point could be multiplied. Though we are not
speaking of holiness doctrine in the Wesleyan form, the concern for
sanctification in heart and life present among the Anabaptists is in
close parallel to the concerns of those espousing holiness in the
Wesleyan sense.
The passion for sanctity and holiness of life present among the
Pietists quickened and complemented what was innately present
among the Anabaptist groups. The very essence of Pietism, as
articulated by the noted scholar of the movement, F. Ernest
Stoeffler, shows a deep concern for sanctification. ' Along with
convictions that Christianity is personal and heartfelt and that the
Bible is central for Christian faith, Stoeffler notes the religious
idealism present in Pietism. This was the conviction among Pietists
that religious ideals are attainable.^ Worked out in terms of
14
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sanctification, this allows that since God has called us to holiness in
the here and now, there is every possibility for this to be realized in
present life.
The forces of Anabaptism and Pietism converged in Lancaster
County. Their synthesis strengthened the concern for sanctification
and gave hope for the attainment of a high degree of sanctity. This is
the soil in which the Brethren in Christ took root. With them the
concern for heartfelt experience in terms of purity of heart [Pietism]
united with the conviction that the whole of life must be lived under
obedience to God's purposes [Anabaptism]. The product which
emerged from that soil exhibited its own kind of evidence of concern
for sanctification in the expression of its faith and life.
The earliest confession of faith associated with the Brethren in
Christ incorporates concern for sanctification:
In short the Light reveals unto us the fall wherein Adam and
we have fallen, and this causes within us longings, praying,
weeping and calling upon God through the promised
Redeemer, who, bleeding, died for such poor sinners, and in
such a poor sinner's opened heart the Lord Jesus will then
enter in and sup with him and he with Him. That is
consolation, love, peace and trust bestowed. Then is our
sinful record as the guilt of Adam erased. That is
consolation, forgiveness of sins and receiving of everlasting
life and that feels and experiences every poor sinner that
comes to God through Christ.
We also acknowledge a growth in grace according to the
Holy Scriptures, cleansed, sanctified, and saved by the
washing of regeneration and renewing of the Holy Ghost.^
The earliest testimonies extant from members of the Brethren in
Christ witness to a renewed life and expectation of holy living. A
translation of one of the oldest pieces ofBrethren in Christwriting of
which any record has survived, written about 1825, touches this
matter. This is in a letter from an early Canadian bishop, John
Winger, to a young convert:
I was highly rejoiced to hear ofyour conversion dear child
and sister in the Lord; be comforted and not fearful and let
yourself not be made weak through the temptations of the
15
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enemy for conversion is variously experienced. As I perceive
from your writing that you have found peace and comfort
and consolation in your God and that you wish to remain
true to your God . . ..^
A later statement of conversion experience expresses the nature of
total commitment which was a part of the Christian experience.
Bishop Jacob N. Engle of Kansas, reflecting back upon his
experience, wrote in his personal diary on January 1, 1903:
My conversion took place in the winter of 1875 How
well I remember the time and place where I was willing to
make the last confession ... I realized the shedding abroad
of God's love inmy heart by the Holy Ghost which was given
unto me, being made a new creature in Christ-Jesus . .
A piece of correspondence from 1878 reflects even more
specifically the Brethren in Christ awareness of the need for
sanctification. An elder, writing to two young converts states:
. . . None but the pure in heart Shall see God. Yes, to be
sanctified, is to be cleansed and set apart for Holy and divine
purposes, But we must be justified by faith in the Son of
God, and then we are cleansed by being washed by his
Blood, So then we are Sanctified allready in a degree, But
not Holy Sanctified, untill we are with Paul Crusified unto
the world, and the world unto us.'*^
The Holiness Doctrine Embraced
The Brethren in Christ concern for sanctification � a pure heart
and holy living� continued through the first century of the existence
of the denomination in the pattern of the Anabaptist-Pietist
synthesis out of which the body emerged. Confronting the
revolutionary changes of the latter part of the 19th century, the
denomination took a stand that it would not surrender to the forces
of change which threatened faith in the Word and offered
temptations to new dimensions of sinful practices. The Brethren
determined to hold fast to purity of heart and life as they had known
and taught it. Herein they would maintain their quest for
sanctification. It was this kind ofpassion for holiness that opened the
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door to movements and doctrines new to the body as members began
to associate with people of the American Holiness Movement in
contexts of Brethren in Christ congregations."
Although the Brethren in Christ had a concern for sanctification
inherent in their mindset, it seems evident that there was among them
little promise of attainment of the ideal in this present life. Now,
representatives of the HoHness Movement in America were ready to
point the way to interest the Brethren in this experience. With their
implicit faith in the Bible as God's word, their sincere effort to do the
will of God perfectly, and their earnest pursuit of a consciousness of
God within, some of the Brethren in Christ were likely candidates for
holiness as taught by the proponents of the holiness doctrine active in
America at the end of the 19th century.
A growing interest in entire sanctification as a second work
subsequent to regeneration is evident among the Brethren in Christ
from before 1885. By 1886 a resolution was adopted in General
Council that a committee be appointed "to set forth the sentiment of
the church on sanctification. "'^ The committee report, which came
to General Conference in 1887, had much of the ring of the
contemporary Holiness Movement. Still, the denomination as a
whole was not ready to espouse the doctrine. The door was opened,
however, to lively dialogue within the denomination as reflected in
the Visitor, the official denominational publication which had been
started in 1887. Indeed, by 1894, Elder Henry Davidson, first, and to
this time, only editor of the Visitor, was ready to throw up his hands
on the whole issue of entire sanctification as a second work. He
wrote: ". . . We have heard the advocates pro and con, by letter and by
conversation, until we are tired of the advocation of it, and wish that
the Christian people would find more useful employment for their
time and talent. "'^
But advocacy of the holiness doctrine was not to stop. There were
those who had found meaning in the doctrine and confidence that
this was the answer to the concern for holy heart and life that had
been a part of Brethren in Christ thought.
Evidence clearly indicates that progress in the doctrine of holiness
began among the Brethren in Christ within the Kansas churches.''*
Decidedly holiness doctrine articles had come to the Visitor from
Kansas as early as 1892. The first such article drew from the Upper
Room experience of Jesus and His disciples at which time He washed
their feet:
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He tells them of every salient feature of the "second
blessing" � the Pentecostal experience which should come
to them in fifty days. . . . They could not understand the
future blessed experience of holiness. No one can until after
they receive it . . ..
Every Christian ought to have a day of conversion and a
day of sanctification as clearly and definitely as a day of
birth and a day of marriage . . ..'5
A writer from Abilene sent a supporting article a few months later.
Such articles lead one to believe that there were in Kansas people
who claimed entire sanctification by this time; however, it was to be
several years before the church became generally involved in the
Holiness Movement as such.
In 1 895 such views as these were to bear fruit in at least one Kansas
church. An aged member, Mrs. Katie Bollinger, in 1963, testified that
in 1 895 "there was definitely a moving of the Spirit ofGod among the
church at Bethel" [near Abilene, Kansas]:
As for myself, my hunger for God was inexpressible As I
stood to my feet and tried to give expression, I saw God's
great hands. There He was. He was holding in His right hand
a pitcher of water, in the other hand He held a funnel, and
from this pitcher He was pouring water into this funnel. The
water overflowed and all came straight down on me I fell
helplessly backward and I shouted the praises of God. No
one present had ever witnessed such a scene. I myselfdid not
understand what had happened.'^
The theological views relative to the experience were not yet familiar
to the Brethren in Christ generally; nevertheless, there was positive
movement toward the holiness experience and thought.
A bit later than the outpouring at the Bethel Church, David W.
Zook, who had been resident at the Hephzibah Faith Missionary
Association headquarters in Tabor, Iowa, stopped by in Abilene to
visit his parents, the Noah Zooks. Hephzibah was a center of radical
holiness typical of rural America at the time; David had been there in
preparation for missionary service. Here, en route to India in early
1896, Zook reported, "The time was spent in holding meetings at
Zion's Church. "'8 Having been exposed to more than a year of
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holiness doctrine teaching and living in Tabor, Zook now preached
the holiness doctrine in a situation ripe for the message. These were
the results:
While there the Lord wonderfully manifested his power.
Many were convicted of their need of the second definite
work of grace in their hearts. Many were at the altar and
sought to have everything taken away that would hinder
them in receiving the baptism of the Holy Ghost. Many that
were sick in body were gloriously healed. Praise the name of
our God forever. '9
This is the earliest use of the term "second definite work" in
connection with a Brethren in Christ service. Later that year the
testimonies in the Visitor reflected the impact of the meetings. 20
About this time the writings of Evangelist Noah Zook took on a
new ring in his reports to the church paper. Through more than a
decade of service as missionary and evangelist throughout the
church, Zook had previously been cautious regarding the holiness
doctrine. By August, 1896, there seemed to be a new emphasis upon
the Holy Spirit and a new "ecstacy" in his writing.^' Within a year he
was concerned for the Brethren of Hummelstown, Pennsylvania,
"that the good work may go on until many are saved and
sanctified. "22 From this time forward he was known as a minister of
the holiness doctrine.
The same pattern could be traced through the writings of other
Brethren in Christ ministers from the Midwest during this period, for
example, A.L. Eisenhower, firey preacher from Kansas, and J.R.
Zook, pastor and church administrator from Iowa.
The ministry of D.W. Zook had proved to be the spark which
kindled the flame of holiness teaching and experience in the Kansas
church. From the Zion Church� supported by Bethel Church� the
movement spread to other Kansas churches. 23 In December of 1896,
Henry Engle, then editor of the Visitor and a resident of Abilene,
could write:
The meetings in this county during the past month have
been of unusual interest. Although some things were
difficult of interpretation by the carnally-minded and even
to such who are believers, yet the real stirring up of the Spirit
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in many � the conviction of sin � the leadings to
consecration and separation � are features in this work
which our soul cannot but admire. 2^
Within a year the Visitor would carry an announcement of
"Pentecostal Meetings" to be held in Abilene by Rev. B. Carradine.25
Men such as Elder George Weavers of the Hephzibah Association^^
and B.H. Irwin of the Fire Baptized Holiness Association^^ were
soon sharing in the services of the Brethren in Christ, and the
publication of the Hephzibah Association, Sent ofGod, was coming
into some of the Brethren in Christ homes. 28 The acceptance of the
holiness doctrine in the Kansas churches was not without some
resistance on the part of ministers and laity; however, from Visitor
reports of meetings throughout the state, the holiness doctrine had
become a prominent part of the message and concern of all the
churches by 1897.
Early in 1896, before departing from the editorship of the Visitor,
Henry Davidson allowed that there was something new going on in
the church in Kansas. He wrote:
We are well aware that there is just now an apparent
breaking away from the old landmarks, and the introduction
of something new. Whether these things will tend to glorify
God, we do not know. We do not want to stand in the way of
the work of the Lord, but we want to accept the right even
though we may have to give up some things that we formerly
cherished as dear to us. Yet in no case can we give up the
doctrine of the Bible. 2^
Before the end of the next year the Visitor had carried testimonies to
entire sanctification from church members in three widely separated
points in Pennsylvania; Glendale, Arizona; Des Moines, Iowa;
Chicago, Illinois; Vilott, Oklahoma; and Canton, Ohio. By the end
of 1898 Michigan and Canada also had members who were testifying
to the blessing. Under the newly appointed editor, H.N. Engle, an
ardent holiness advocate, the F/5/7or became a "hohness journal. "In
1897 there were at least 35 articles of all types in the little biweekly
magazine which could be classed as having holiness interest; in 1898
there were 36. These figures compare with 8 in 1894, 3 in 1895, and 7
in 1896.
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Noah Zook preached the hohness message throughout the church,
wherever there was a door open to him. His widow recalled that in
1895 he had felt called to give himself fully to evangelistic work. She
stated: "Husband was specially called to stir up the church on the line
of HoUness and the missionary work . . . and divine heaUng, and the
Second coming of Christ. "3o Visitor testimonies to entire sancti
fication may be traced along the route of his evangelistic tours. Other
effective holiness evangelists of the period from 1897 to 1910
supplemented the work that Zook was doing. The names of J.R.
Zook, Des Moines, Iowa, and J.B. Lehman, Upland, California
appeared frequently in the Visitor in connection with the holiness
awakening throughout the church.
The gradual spread of the holiness doctrine to the various church
centers was accompanied with considerable drama as people found
renewal of life and spiritual empowerment through response to the
message. The developments can be documented through the pages of
the Visitor as they reflect the dynamics acting upon the several
congregations. Recorded interviews ofmany now gone recount vivid
memories of the coming of this new message � "the teaching from
the West" and "the wild-fire from Tabor, lowa"^' � to less
adventurous centers of the church.
The progress of the holiness doctrine in the church was
accompanied by a number of views and expressions that were new in
the denomination and that should be noted. Among such views was
the idea that entire sanctification as an immediate experience is
central for salvation. One reporter recalled that proponents of
holiness felt called to counsel those not yet in the experience to "get
right with God," implying that until one has attained Christian
perfection he is not in that position. ^2 Editor Engle believed that the
Brethren were in a movement of cosmic significance. He wrote, "This
movement is here to stay. It is the forerunner ... ofChrist's Millenial
reign on earth. . . . The sifted Holiness Movement will conquer the
world for Christ. "33 Those who attained the blessing of entire
sanctification felt that this was the means by which all division would
be ended. One correspondent to the Visitor put it, "Praise the Lord,
when we have the spirit of Christ we belong to his church; and then,
let come what will, we do not fear division, because Christ cannot be
divided. . . ."3'* Here is faith in the direct activity of the Holy Spirit
uniting the church through immediate inspiration of individuals.
The systematizer of the holiness doctrine for the Brethren in Christ
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Church was Bishop J.R. Zook of Des Moines. Besides numerous
Visitor articles, he published a small book and a pamphlet clarifying
the ideas of the holiness doctrine. ^5 The writings of Bishop Zook
include much of the thought and spirit of other writings of the
contemporary holiness movement in America. Zook sees sanctifi
cation as both act and state. '"Be ye holy for I am holy' indicates a
state of being, or condition, as the effect of sanctification the Act. . .
Sanctification as a State largely reveals what sanctification as an
Act does; . . ."36 In sanctification as act the carnal mind is
"exterminated," a new idea which approaches the eradication
doctrine, the view that the sinful nature of man is completely
obliterated in the experience ofentire sanctification. Sanctification is
"relatively completed" at the point of unconditional surrender to
God. "This is perfection in purity. "3^ Zook differentiates between
holiness and empowerment. The former refers to purification and
deliverance from the tendency to sin; the latter applies to the enabHng
grace which qualifies us to do the whole will of God. The two,
however, are inseparable.38 All of this is completely by faith. "The
moment we doubt our entire sanctification, or empowerment, we
dishonor God, and lose assurance. "3^ Though all this is of faith, the
sanctified man must control the senses and passions. Man never gets
beyond the point of having to confess mistakes or of giving his best
personal effort in the service of the Lord.'*o Sanctification completes
the restoration of fallen man morally and spiritually to his state and
condition before the Fall. Resurrection completes the work
physically. The work of the Fall is reversed.'*' In his "A Guide for
Instructors," Bishop Zook made a complete break with the past
history of the denomination in providing a formula and pattern to
lead the seeker to salvation and sanctification. The booklet included
questions and answers, prayers the seeker should pray, and
comments that the guide in personal work should make at the
appropiate time to the seeker after hohness.
The crucial point in the statement of new concepts was that of
sanctification completed in a second definite work. Acceptance of
this idea brought one into the camp of the holiness doctrine in the
denomination; rejection of it kept one out. The critical issue is that as
one accepts the view of sanctification as a second definite work
coming by way of a crisis experience, the seeker may pursue this as an
immediate experience. In contrast, those of the traditional Brethren
in Christ view insisted that sanctification is the result of a process of
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discipline and obedience to God, and is not attained in a moment.
The Impact of Holiness
The holiness doctrine advanced in the Brethren in Christ Church
across the first third of the 20th century; still, there was resistance to
official adoption of the complete Holiness Movement terminology in
regard to "sanctification as a second definite work subsequent to
regeneration." It was ultimately a difference between the historic
Brethren position that sanctification is a grace worked out in the
believer through the process of life and the newer position associated
with the developments of the turn of the century that entire
sanctification is wrought in an experience of an instant and provides
the power for a sinless life from that point forward.
It was not until the General Conference of 1937 that the Brethren
adopted in full a doctrinal statement that encompassed the position
of the Holiness Movement. The statement declared:
This deliverance is received in the experience of
sanctification which is obtained instantaneously and
subsequent to the new birth. ... As the believer meets divine
requirements, confesses his need, makes an unreserved
consecration, and exercises living faith ... he is definitely
cleansed from the carnal mind, the old man, etc.'*^
Fear of unregulated individualism had been a concern of the
Brethren in Christ from the beginning. It was this which had drawn
them away from the revivalistic United Brethren in Christ in
Lancaster County in the beginning: the Brethren felt the need for a
regulating emphasis upon obedience and community as characterized
by the Anabaptist groups. This unique synthesis between revivalistic
warmth and corporate Christianity was fundamental to the very
nature of the body. Would the new emphasis on experience promote
a dangerous individuaUsm that would threaten body life and rend the
synthesis?
Time showed that this would not be the case; indeed, holiness took
on roles within the body which in some measure enhanced the
synthesis. The first aspect in the role was related to the attainment of
the experience itself There developed a pattern by which one
attained the experience. Tendencies toward individualism were
modified as the seeker for holiness was led through the proper steps
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to the attainment of the experience. There were steps of confession,
prayer, and exercise of faith at the various stages of the seeker's
progress toward attainment of the blessing.
Another aspect of the role of holiness involved the use of the
doctrine and the related experiences as a means to insure conformity
to the principles and practices of the body. Holiness � as in much of
the Rural Holiness Movement in the nation � became regulative in
that the candidate for entire sanctification was brought to
understand that one cannot "get through" apart from conformity to
the whole will of God. The "whole will of God" was interpreted
through the understandings of the church. A worker in the Roxbury
revival of 1935, out ofwhich emerged the Roxbury Holiness Camp as
a Brethren in Christ institution, reported to the Visitor. "Many of the
young ladies had to remove their jewelry, such as watches, bracelets,
rings and beauty pins, before they could get through to victory. "''^ As
early as 1920 the terms "holiness" and "separation" were appearing
together. A report to the Visitor, describing a meeting at the Cross
Roads Church, near Florin, Pennsylvania, wrote: "The Word
presented was plain and distinct, pointing the saints to Holiness and
separation from the world, . . A sister in the church summarized
the impact of sanctification upon the life as follows:
The baptism of fire will burn out of our hearts selfishness
and hatred. It burns out the desire to look like the world,
gives a real hatred for it, burns out the desire to be someone
great in the eyes of the world and it keeps on burning till it
has everything out of the heart . . .^^
Hohness became a vital force among the Brethren in Christ,
impacting the body with renewed energy and providing basis for
common ground. A person came to this "second definite work" in a
personal experience of vital reality. This represented abandonment
to the will of God and rejection of the world, so that now the
individual became a tool in the hands of God to be used in the
accomplishment of his purposes. Holiness became a separating,
insulating, and empowering agent which helped the believer to be
faithful to the practices of the Christian community and separated
from the world even in the new age with all its allurements. At the
same time, entire sanctification was a power working through the
believer in outreach and witness to the new age.
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Concern for Holiness in the
Mennonite Tradition
by Myron S. Augsburger
The Mennonite Church was born in the Anabaptist movement of
the 16th century, a movement called by George Williams of
Harvard "the Radical Reformation." Although at least fifteen
groups were called Anabaptist, by 1550 all but three of them had
disappeared. These three, the Swiss Brethren, the Holland
Mennonites and the Hutterites make up the stream of Christian
thought known among the Peaceful Anabaptists, a perspective on
the Christian Faith expressed today by the Mennonite Church.
Theirs was an existential faith which grew out of their experience
with the living Christ. They developed a Christological hermeneutic
by which they interpreted the full Scriptures, seeing levels between
the Testaments and interpreting the nature of Christian thought
Christologically. While accepting the 'Sola Scripture' of the
Reformers, it may be said that their emphasis was Sola Christus, for
Jesus as the Christ is the center of faith.
For the Anabaptists the Christian life meant discipleship in the
freedom of Christ, an identification of the total life with Jesus Christ,
and a commitment to walk in the Spirit. Holiness is not seen to inhere
in the object itself but in its relation to God. And so, for them,
holiness of life meant discipleship, an obedience to Christ, a
separation of the life of the believer from the world in an active
pursuit of the priorities of the Kingdom of Christ.
These Radical Reformers were not seeking the reformation of the
State-Church, but the re-establishment of the New Testament
Church, a free Church founded upon relationship with Jesus Christ
rather than upon institutional Christianity. Robert Friedmann
suggests three forms of Christianity in the 16th century: sacramental
Christianity, theological Christianity, and existential Christianity.'
Myron S. Augsburger, Th.D., is a resident fellow at Princeton
Theological Seminary. He formerly served as president of
Eastern Mennonite College.
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His use of 'existential' is to engage a 20th century word to interpret
a 16th century Anabaptist emphasis on experiential participation
with Jesus Christ. The 16th century Anabaptist, Hans Denck is often
quoted, "No one knows Christ truly except he follow Him daily in
life, and no one can follow Him daily in life except he knows Him
truly. "2
The Anabaptists were deeply committed to the authority of the
Scripture, the Word Written, but they rejected a "flat-book" view of
the Scripture and saw the Old Testament relating to the New as
promise to fulfillment. They also strongly emphasized the necessity
of the inner work of the Spirit in the lives of the regenerate for correct
interpretation of the Scripture. For most of them this meant the
Spirit's insight to interpret and did not mean another "innerWord"
which could be placed over against the Word Written as was the case
with the spiritualizers. While there were tensions over this issue, as
evidenced by the Scheitheim Synod, Feb. 27, 1 527, "the appeal to the
written Word of God enabled the true Anabaptist to avoid the
pitfalls of spiritualistic subjectivism. Their strong emphasis on the
centrality of Jesus Christ and relationship with Him as the essence of
Christian experience means that one only understands the Holy
Spirit in the Jesus Christ revealed in Scripture.
The court records of their trials and of disputations reveal the
nature of their differences with the Protestant Churches of the times.
Similarly the literature from the pens of Anabaptists point this out.
They were martyred by the thousands in the first half century of the
movement by both Protestants and Catholics. As something of a
"people's movement" they spread down the Rhine and across Europe.
The Baptist historian, Roland Bainton, has said that both Catholic
and Protestant were afraid that all of Europe would become
Anabaptist. They evangelized the Netherlands before the Calvinists
ever got there, and later many of them joined the Remonstrants.
They were critical of the institutionalized Christianity of the State-
Churches both Catholic and Protestant, and called persons into a
voluntary fellowship by repentance and a changed life. They were
especially critical of the lack of ethical emphasis among the
Protestants, seeing the call to a holy life being ignored."*
Theologically they saw the Protestant position as misunder
standing the nature of salvation by grace, emphasizing God's
forgiving grace (mediated through the sacraments) but minimizing
God's transforming grace (mediated through Word and Spirit). The
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Anabaptists emphasized a free response to Christ rather than a
determinism. This voluntarism of faith led to a new creation by being
born of the Spirit, the consequent indwelling of the Holy Spirit and
the dynamic of fellowship in a covenant community. As Cornelius
Krahn says, "Anabaptism at its best was a component of individual
freedom obtained through Christ within the fellowship ofdisciplined
members which received their direction through Christ, the Head of
the Church. "5 They were assured ofGod's grace in the experience of
the sanctification of the total life. As Friedmann expresses it, central
to their difference was the question as to whether believers are
"declared righteous" (gerechterklarung) or are "made righteous"
(gerechtmachung).^ The question is whether the grace ofGod works
an actual change in the life of the believer which makes one righteous.
This is a basic question if we are to understand Mennonite concern
for holiness (i.e. To what extent does grace change us?).
Due to intense persecution, the Anabaptists were never able to
fully develop a written statement of their theology. One of the earlier
writings of any size and distinction was the work by Pilgrim Marpeck
on hermeneutics, "The Differences Between the Testaments". The
writings of Menno Simons, who was converted and joined the
movement eleven years after its inception, are clear expressions of
Anabaptist Biblicism and are available material. But the records of
numerous lengthy disputations provide us with a broad survey of
their thought. They had a position on grace prior to the Calvinist-
Arminian controversy, a position which could be called semi-
Augustinian. They held that salvation is alone by God's grace, but
that grace is God's gracious action on our behalf in which He has
moved to us and thereby enabled a freedom for us to move next.
Their anthropology saw mankind as sinful, as depraved in the sense
of a condition of sinfulness, but not to the total absence of the Imago
Dei and the possibility of responding to the expression ofGod's grace
in Jesus Christ. They stressed the new birth and the inner baptism
with the Spirit when this was not being emphasized in the State-
Churches. They created a Free-Church amidst a State/ Church
Constantinianism two hundred years before this became politically
acceptable in America. Amidst an emphasis on justification by faith
that had not adequately emphasized sanctification they were
aggressively teaching and demonstrating holiness of life. Confronted
with a State/Church identification, they were developing com
munities of disciples who lived by love and non-violence. While the
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Protestant churches regarded the "Great Commission" as only
applicable to the early Church, they took Jesus' words as a mandate
for mission and spread across Europe.
The Anabaptist Vision, as interpreted by Dr. Harold Bender in his
address to the American Society of Church History in 1944,
consisted of three points: (1) the rediscovery of the Christian life as
discipleship, (2) the understanding of the Church as a voluntary
fellowship of the re-born, and (3) the way of love and non-violence as
a Christian life-style.'' Writing of the basic emphasis on discipleship.
Dr. Lawrence Burkholder says that it consists of at least four
convictions: obedience to the great commission, the emphasis on
love and nonresistance, suffering in the spirit of cross-bearing, and
the separated life of holiness. ^
For the Anabaptists in this pre-Wesleyan setting, holiness was
directly related to the Lordship of Christ and obedience to Him less
than to a more subjective experience. It meant walking in the Spirit,
but even here the word most often used was "obedience", frequently
described as "yieldedness". The use of the word "sanctification" was
limited, as also was the use of the word "justification". Holiness also
meant for the Anabaptists a decisive loyalty to the Kingdom of
Christ with a consequent separation from the world. Even their
enemies gave witness to the holiness of their lives, as in the case of
Pieter Titelmann, dean of Ronse, Flanders, and the official
inquisitor in 1546. At the trial of some Anabaptists he admitted that
"the moral conduct of the Mennonites was irreproachable, and that
they were justly praised because of their peace, love, and charity; 'but'
he said, 'what is the good of it ... if you have not the (right) faith?'^
Two hundred years later, in the revival under the Wesleys, a fresh
movement of renewal and experiential relationship with Christ
enriched the Church. John Wesley developed a friendship with the
leading Mennonite Pastor of Amsterdam, Jeme (Johannes)
Deknatel, and spent some time in Deknatel's home on several
occasions. Wesley wrote of the friendship and reported that on one
visit in 1738 he was impressed with a sermon by Deknatel and took
notes on it.'o Both movements, the Anabaptist and the Wesleyan,
two hundred years apart, were accused of perfectionism. It is
frequently stated that the charge was denied by the Anabaptists, as in
the case of Felix Manz when being questioned by Zwingli. Another
Anabaptist stated, "1 am not perfect, but the Spirit who dwells in me
is perfect."' ' In a similar way Wesley is reported to have written to The
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London Times, "I tell you flat, I have not achieved the perfection of
which I speak . . ."'2 The Reformed Church historian ofSwitzerland,
Fritz Blanke, has said of the Anabaptists that the fact of their strong
emphasis on discipline in the church, with the use of the ban, is
evidence that they were not perfectionists. This is discussed by
Harold Bender in his article on "Perfectionism" in the Mennonite
Encyclopedia. He wrote:
Often those Christians and groups of Christians who have
honestly and earnestly sought to live a life of high
dedication, obedience, and holiness have not only been
misunderstood but also frivolously condemned as hypocrites
or self-righteous. The attempt to strive toward perfection
("Be ye therefore perfect even as your heavenly Father is
perfect") has often been erroneously labeled perfectionism.
The Anabaptists and Mennonites have suffered under this
charge from the beginning.
The Anabaptists were theologians of praxis rather than of
reflection. Theirs was not a rationalistic theology conditioned by
categories of Greek thought, but an existential bibhcal theology of
relationship.''* Their relationship with Christ, declaring a newness of
life described as "walking in the resurrection", '^ found much of its
content in the synoptic Gospels. They took seriously the presentation
of Christ in the historic accounts as a Model as well as a Redeemer.
They interpreted reconciliation with God in Christ as a walk in a new
life of discipleship and cross-bearing. Menno wrote:
"The regenerate, therefore, lead a penitent and a new life, for
they are renewed in Christ and have received a new heart and
spirit. Once they were earthly-minded, now heavenly; once
they were carnal, now spiritual; once they were unrighteous,
now righteous; once they were evil, now good; and they live
no longer after the old corrupted nature of the first earthly
Adam, but after the new upright nature of the new and
heavenly Adam, Christ Jesus, even as Paul says: Nevertheless,
1 live; yet not I, but Christ liveth in me. Their poor, weak life
they daily renew more and more, and that after the image of
Him who created them. Their minds are like the mind of
Christ, they gladly walk as He walked; they crucify and tame
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their flesh with all its evil lusts. "'^
It should be noted that in dealing with the problem of sin and
sinfulness, the Anabaptists rejected some aspects of the interpreta
tion of original sin as interpreted by the Reformers, holding that each
person is accountable for his own sin as expressed in the 18th chapter
of Ezekial. They held that children were 'safe' until the age of
accountability when persons sin "after the similitude of Adam's
transgression."'"' This meant that original sin was not seen as a
fatalism, but that something of the Imago Dei remains in every
person enabling the hearing of God's call of grace and the response
to, and in, love. This anthropology was in partial agreement with
Erasmus of Rotterdam on freedom, but actually found this freedom
possible only because of God's act of grace in moving to us rather
than a freedom inherent in man. The implication of this view of
depravity for sanctification is that man is a sinner by his disobedience
rather than by a state of being totally worthless as sinner, and the
correction of the problem centered not in 'eradicating' an Adamic
depravity as much as in obedience to the new life in Christ.
Of the Anabaptists difference with the Protestants on this matter,
Hans Langenmantel of Augsburg, martyred in 1528, wrote:
Daily we must hear from the leading (Protestant) preachers
and from many persons everywhere: 'we would gladly do
right if we had the grace from God . . . Many cry out and
preach: 'he whom God has predestined to be saved will be
saved and whoever is predestined to be lost, will be lost.'
These two statements (namely that God's grace which is
needed to forsake sin is not extended to all, and that only
those predestined for salvation can be saved) are identical in
meaning. Let all men through God in Jesus Christ, His Son,
be cautioned that this is a great but unrecognized blasphemy
against God, of which Christ has faithfully warned us.'*
In Mennonite theology, divine grace is seen as acting to release
man from sin (the negativism of disobedience) by infilling the
believer's life with love (the positive expression of righteousness). A
basic emphasis in this theology is on love as a lifestyle. The first and
second commandments as given by Jesus are taken with utmost
seriousness, developing an ethic of love. This ethic includes loving all
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persons including enemies, as taught by Jesus in several of His
sermons (Luke 6:27-36, Matthew 5:38-48) and as seen in the story of
the Good Samaritan where the disciple are taught to be neighbor to
all people. But this understanding of an ethic of love is ultimately
based on the person of Christ and his modeling of love in His life and
death. This means that the holiness of Christ supplies the content for
the agape quality of love. Should we think in terms of a hierarchy of
attributes, the ultimate value or attribute would be holiness as
Incarnate in Jesus Christ. Love, mercy, forgiveness, justice,
salvation, et. el. are all conditioned by holiness, by the wholeness
known in Him who is "all in all."
At the risk of reading back into the 1 6th century, it is probably safe
to say that this perspective on holiness added ethical dimensions to
the Anabaptist emphasis on the new creation (new birth) and the
resultant life of discipleship. For them discipleship was possible only
for the reborn. Menno Simons, for example, built his theology on the
new creature, arguing from this for a life of separation from the
world, for a disciplined church, for love and non-violence toward
enemies, and for witness to the unregenerate.
On February 27, 1527, the Anabaptist Synod at Schleitheim
agreed on seven points in a confessional statement drawn up by
Michael Sattler, reflecting the nature of their commitment to
discipleship. The Confession does not deal with classical theological
issues on which they were in basic agreement with the Reformers, but
rather with the implications of their theology for Christian
discipleship.'^ The seven points are set in contextual notes
recognizing the reality of the Holy Spirit's presence and transforming
power, the quality of the resurrection life, the priority of Christ's
Kingdom over the powers of the State, and a Biblical hermeneutic
that is Christological. The confessional statement reflects this
hermeneutic in ethical guidance for the community of disciples. The
call to holiness of life was a charge to the congregations to practice
discipline among the brotherhood, to secure the purity of the
Assembly, and to safeguard the integrity of their witness to the
world.
Of this emphasis on hoUness of life, J.C. Wenger writes of the 16th
century difference with the Protestants:
The real difference of opinion centered in the doctrine of
sanctification. The Anabaptists, although recognizing that
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they always stood only by grace, nevertheless believed that
Spirit-filled Christians could live a significantly higher level
of Christian life than was found in so many members of the
State Churches ... as regenerated and 'Spirit-baptized' sons
and daughters of God we are not always simultaneously
justified and sinners.^o For Example, Martin Weninger of
Schaffhausen lamented that the Reformers taught that one
cannot be free of sin and live in righteousness, to which he
responded by quoting many texts to show that Christians
are able in Christ to live holy lives. 2'
Among various issues in a theology of holiness, one should at least
note the following: the relation of regeneration to sacramentalism,
the relation of sanctification to justification, the personal in relation
to the corporate experience with the Holy Spirit, the concept of
'original sin' and release from its dominance, the grounding of ethics
as other than works-righteousness, the nature of the Church as a
discipling brotherhood, and the possibility of "perfection in love".
Adequate attention cannot be given to each of these in this brief
study; however, a few references on each will place them in context to
better understand the specific interpretation of the last point as it
bears on a theology of holiness.
The Anabaptist view of regeneration as the transforming work of
grace in the believer's life placed the emphasis on relationship with
Christ, on the beginning of a new life in discipleship. This
superseded conversation about justification by faith. The Ana
baptists held that the Reformers were claiming a privilege in
justification without an actual justifying relationship of an obedient
faith. And this emphasis excluded trusting in sacramentalism, for
saving faith was relational and not mediated through sacramental
rites of infant baptism or the Lord's Supper. The new birth wrought
the change, an actual change in one's life, and the Lord's Supper was
a covenant meal of persons relating to Christ and one another in a
covenant of faithfulness. A spokesman at the disputation in Berne,
Switzerland, 1538, said, "We founded and established a congregation
in which repentance and newness of life were in evidence. "22
The relation of sanctification to justification may for the
Anabaptists have well been placed in that order, seeing sanctification
as a complete belonging to God and the ground for claiming
justification. Bender says that there are four ways in which persons
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think of Christ: (1) as a moral Teacher, (2) as a Being to be
worshipped, (3) as a Saviour exclusively, and (4) as everything.
Prophet, Saviour, and Lord, the lattermaking the believer a disciple.
Of those who fail to see this fourth way as the way to relate to Christ,
Bender makes the following comment:
Justification by faith becomes so great and so wonderful,
that sanctification of life and obedience to Christ, and
transformation after His image are in effect minimized and
neglected. The Lordship is in effect set aside. This has been
the peculiar danger of historic Lutheranism and remains the
besetting temptation of modern Fundamentalism. ^3
This approach is also different from that of the Pietists a century
later who saw sanctification as a further work or "blessing" beyond
justification dealing with the Adamic nature. For the Anabaptists
sanctification was a work beyond in the sense that it was the on-going
work of the Spirit in the life of the believer, and justification was the
privilege of assurance in this in-Christ relation as the disciple walked
in the Spirit and in fellowship with the covenant community.
Salvation for them was not an action pronounced but a relationship
enjoyed. They were sure of their salvation because of God's grace in
Jesus and their relationship to Him. To express it another way, they
accepted the objective factor of justification in faith and concentrated
on the subjective aspects of sanctification as obedience of faith.
The Anabaptists spoke of two baptisms, the inner baptism with the
Spirit and, in contrast, the outer baptism with water, the latter being
only a sign of the former.^-* The emphasis was upon His presence in
the hfe of the one identifyingwith Jesus as Lord and initiated thereby
into the body of Christ. The Spirit was not assumed to be affecting
them through the corporate community, but was known by each
disciple who was thereby placed by the Spirit into the community of
disciples as a functioning member. Pilgrim Marpeck wrote.
We recognize as true Christian faith only such a faith
through which the Holy Spirit and the love of God come
into the heart, and which is active, powerful, and operative
in all outward obedience and commanded works. We
believe that one is made the child of God and free from the
law and the bondage of sin only through such faith by which
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the Spirit, as the power of God, hves in the heart and does
His work. There, then, is Hberty.25
Only by the Spirit could they interpret the Word, walk in obedience
and bear fruit, fellowship and discipline one another in the
"brotherhood", and proclaim the evangel. Menno Simons wrote.
For it is clear that the regenerate do not willfully live in sin,
but through faith and true repentance were buried by
baptism into the death of Christ, and arose with Him to a
new life. Also, those who have the Spirit of the Lord bring
forth the fruits of the Spirit.26
The Anabaptists believed in the doctrine of original sin, but did
not see baptism as annulling the guilt of original sin.^^ The release
from the bent to sin which is in all lives is experienced by the new
birth and the positive actions of obedience to Christ. Sattlerwrote of
two kinds of obedience, legalistic obedience of the slave as to the law,
and filial obedience of the son to the father as in the freedom of the
sons of God. 28 For them sin meant disobedience and its correction a
relationship with Christ in obedient faith. Each person is called to be
a disciple, this 'nachfolge' being the essential expression of the new
life.29 They said, "Our obedience is not an external or a legal one, but
the result of our new relation to God, that is, it is freedom and
strictness in one."3o They spoke more of the holy life than of
sanctification, their holiness finding its form in Jesus as the Model
and its possibility in the transforming power of His Spirit, in the
actions of faith in cross-bearing, and in witness by life and word to
Jesus' rule more than by subjective dimensions of emotional piety.
The Anabaptists' concern for ethics was one for the integrity of
membership in the Kingdom of heaven. Michael Sattler's letter to the
Strassburg Reformers, Capito and Bucer, lists twenty reasons why he
could not identify with them lest he compromise his fidelity to the
Kingdom ofChrist. 3' Most significantly, the Anabaptists stressed the
Christological nature of ethics, that is, they related ethics to Christ in
the same way that they related salvation to Christ. One behaves
Christ as one believes Christ. Stressing obedience, they answered
those who accused them of works-righteousness by an emphasis on
grace, which affirmed that they had no doubt or anxiety about their
salvation this Christ had wrought for them on His cross, but being
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'saved' they now sought to hve the new Ufe in Christ with the quaUty
which He had modeled. They placed special emphasis on bearing the
cross, on suffering in the world because of following Christ, and on
humility and yieldedness (Gelassenheit, i.e. inner surrender). The
character of holiness was for them subjective in this yieldedness and
objective in identification with the Jesus known in the Gospels in
faith and love.
Their quest for a pure Church was a further expression of their
commitment to hoUness. However the word 'pure' meant first a
fellowship that was truly Church, and secondly it meant pure in the
sense of a holy life. But that the latter was meant, and important, is
evidenced by their insistence on discipline with the use of the ban. It
was a voluntary church, recognizing that each person decided the
issue of faith for himself/ herself As such, it was a visible church, a
fellowship which made visible the expression of Christ, the visible
expression of the Kingdom in the rule ofChrist. This was placed over
against the view of the Reformers who saw the visible church as the
peoples' church (Volkskirche) made up of all people having been bap
tized as infants, the invisible church being the truly elect known only to
God. It was only by an emphasis on a believer's church that they could
speak of the true church as visible. But it is at this very point that
Mennonites have had a particular problem, externalizing the measures
of spirituality, making separation from the world a matter of be
havioral patterns which can be determined and judged by the church.
It is on the issue of perfection in love, to use Wesley's concept of
two hundred years later, that the interpretation of the Anabaptists
was unique. The Anabaptists believed that love was and is a possi
bility for the community of disciples. As Dr. Paul Peachy has said of
this position,
If love was possible without the Gospel we would need no
Gospel; if love were not possible with the Gospel there
would be no Gospel; that love is possible through the Gospel
is what the Anabaptist vision was and is all about. 3'
The question may be asked as to whetherWesley did not speak of the
'perfection of love' with more of a devotional content than an ethical
content? In Wesley's piety, love carried an evident subjective
element, while for the Anabaptists, love had primarily an objective
focus on praxis. An Anabaptist affirmed.
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Our church is the pure and spotless Church of Christ on
earth. Since our people also are intent on godliness and
holiness of life, because we separate ourselves from the
godless world and alone constitute a holy little group and
church in the world. ^2
For them there was little focus on a specific "second work of grace,"
for a release from inner bondage to sin, but rather they emphasized
yieldedness, surrender, death to self-will and to a spirit of autonomy
with a positive act of walking in the Spirit and sharing obedience in
suffering love. J.C. Wenger says, "Among European Mennonites
Perfectionism (q.v.) or the doctrine of 'total eradication' has had
little influence, although the Anabaptists were often accused of
holding this position because of their staunch insistence on holy
living. "33
But in many ways the emphasis on love as a lifestyle is similar in
Anabaptists and Wesley (for example, devotion to Christ, openness
in a personal way to the Spirit, obedience to HisWord, love of neigh
bor and the primacy of the fellowship group of believers). It was the
Anabaptist emphasis on loving one's enemies as Christ did, in dying
for His enemies, which carried a different application as the
Anabaptists applied this to non-participation in war, as well as to
evangelistic concern. For the Anabaptists, separation ofChurch and
State meant that these two were on two levels, with the disciple
operating on a level answering to the mandate ofChrist, abstaining
from war and the use of violence, and the State operating on another
level to protect the innocent and punish the evil. The Anabaptists
would witness to the State to live up to the highest level ofjustice and
love which they have espoused, but held themselves to live by the
higher mandate of the Lord to whom they were committed. The
Schleitheim Confession distinguishes between the disciple as living
"within the perfection of Christ" and the State as functioning
"outside of the perfection of Christ". 34 Menno Simons wrote of the
regenerate, "They are the children of peace who have beaten their
swords into plowshares and their spears into pruning hooks, and
know war no more. They give to Caesar the things that are Caesar's
and to God the things that are God's. "3^ And of the magistrates, he
said he desired that they,
be so taught and trained by the Spirit and Word ofGod that
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they may sincerely seek, honor, fear, and serve Christ Jesus,
the true head of all lords and potentates; so that they may
rightly administer and prosecute their office and use the
sword given them ofGod in His fear and in brotherly love to
the praise of God, to the protection of the good, and to the
punishment of the evil according to the Word of God.^^
From his significant research, John Horsch wrote specifically on
the Anabaptist belief regarding the call to holy living:
The brethren held that the believer, having experienced
regeneration through the Word and the Spirit, and having
been endowed with the Holy Spirit, and having consecrated
his life to the service of God, will not be the servant of sin.
They believe that, while the life of the believer cannot be
perfect before God, since human weakness will not be fully
overcome, there is nevertheless no excuse for committing
sin. They believe it essential that the Christian life be
unstreflich (irreproachable), and held that it is possible for
the believer to keep the commandments of the Lord, though
not to perfection, and to lead a consistent Christian life.
They believed that the true Christian life is a holy life of
separation from sin and the world, a witness to the saving
and keeping power of Christ, and that such a life alone is
consistent with the Christian profession.^^
Since theWesleyanmovement the Anabaptist/Mennonite Church
has been enriched by the emphasis on holiness espoused by this
tradition. Several groups quite fully accepted the "second work of
grace emphasis"; however, the larger body of Mennonites have kept
the language of discipleship as primary. Similarly the Mennonite
Church was enriched by the Great Awakening and saw a revival of
their earlier emphasis on the new birth and assurance of salvation.
Later in the Fundamentalist/ Modernist controversy they held
themselves somewhat aloof, maintaining their Bibhcism without
accepting the more narrow statements of Fundamentalism and
serving in the social aspects of the Gospel without accepting the
Social Gospel premises of the Liberal movement.
With the developments of the modern science of psychology and
attention to the nature of inner religious experience, the Mennonite
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Church has had to develop its Anabaptist Theology in relation to
new insights. Similarly Calvinist theology has adjusted its
interpretation of total depravity to now mean the total person is
affected by sin rather than to say that persons are totally corrupt, the
new position being quite acceptable to Mennonites. Also most
holiness theologians have adjusted the earlier emphasis on
eradication of the 'sin nature' to be more realistic in relation to our
understanding of human personality and of God's manner of
releasing us from the dominance of sinfulness. With the Charismatic
movement many Mennonites have accepted the emphasis on the
personal experiences with the Spirit, however this movement has
hardly spoken at all to the meaning of sanctification and holiness.
Further, there is a change in the Mennonite emphasis on separation,
with an adjustment of the more external and legalistic expressions to
a more careful examination of inner attitudes and an emphasis on
holiness as wholeness.
J.C. Wenger, writing of the Mennonite understanding of
sanctification as yieldedness to Christ and the Spirit-filled life, shows
how Mennonite theology, while rejecting perfectionism strongly,
emphasizes victorious Christian living as the fruit of union with
Christ. The sphere of the Christian is "in Christ", a relationship
actualized by the indwelling Spirit and expressed in righteousness
and holiness. 38 This is to place the emphasis on the fruit of the Spirit,
on the positive aspects of the sanctified personality. A very
outstanding treatment of discipleship as "participation" or
"correspondence" appears in the work of John Howard Yoder,
showing that the believer's behavior or attitude is to correspond to
that of his Lord.^' This treatment shows the Pauline passages of "in
Christ" as the relationship which identifies the disciple with the
image of Christ as Model.
An interpretation of a key passage, Romans 6:6, illustrates
contemporary Mennonite approach to hohness: "Knowing this that
our old man is crucified with Him, so that the sin potential may be
devitalized, that we should no longer serve sin" (translation mine).
For a Mennonite this is a central affirmation of the inner
sanctification which sets us free in Christ. The "old man" is crucified,
that is the realm of life in which sin reigned is put to death by God
through the cross as we surrender to Him. The "sin potential" in us
can no longer operate with the earlier license under the reign of sin,
for now with the "new man" under the reign of the Spirit we are
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released to serve Him. This is not the continuation of an inner "civil
war" between two natures on an equal basis. Rather by an in-depth
surrender or yieldedness in a deliberate commitment of faith, it is a
release or freedom to serve Christ in love. And this same concept is
expressed by Paul to the Colossians: "Seeing that ye have put off the
old man" (Colossians 3:9) there is now freedom and power in the new
man to deal with expressions of the self-nature which are still a
problem (Colossians 3:5-11).
Another passage which emphasizes the victory of freedom through
the indwelhng Spirit is Galatians 5:16-18, especially if verse 17 is
carefully interpreted from the Greek. The verbs are in the present
tense, meaning that the self continues to desire to have its way but the
Holy Spirit is continually there desiring to have His way. The key is
in the next sentence, with a subjunctive form in the Greek, which
means that since the Spirit is always present we cannot do what we
would do if He wasn't present! This is the sanctification of a superior
power granting us freedom to be Christlike. In fact, the matter of
freedom is the essential positive praxis of holiness.
There are several key issues which will summarize this interpreta
tion of an Anabaptist/ Mennonite theology on holiness. (1)
Interpreting salvation relationally rather than sacramentally, their
emphasis is on a faith identification with the risen Christ, meaning a
walk in the resurrection. (2) Interpreting depravity as sinfulness
affecting the whole person, but not as meaning an entirely corrupt
person with no capacity to respond to God's call ofgrace, they didn't
need to focus on the eradication of the "Adamic nature" but on
freedom in the Spirit. (3) Interpreting the baptism with the Spirit as a
personal indwelling, they believed His presence rather than some
experience of ontological change is the power for the new life in
Christ. (4) Interpreting ethics Christologically, they saw the holy life
expressed in love, a costly, sharing, self-giving, suffering, non-violent
service to all people. And (5) Interpreting the Church as a voluntary
fellowship of the reborn living by the priorities of the Kingdom, the
rule of Christ, they related holiness directly to responsible sharing in
a covenant community which shares in discipling each of its
members.
The mystery remains as to what ontological aspects of change the
Spirit works within the believer in regeneration and sanctification.
But we believe that He does awork ofchanging us in love, peace, joy,
etc. (I John 3:6,9). And such change doesn't happen automatically,
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but it happens as we go further than the initial experience of salvation
or forgiveness, a step of surrender, of yieldedness, ofwhat Peter calls
the "death route" (I Peter 4:2). The Mennonite emphasis on holiness
calls for a deliberate surrender of our will to His will. The conviction
is dominant that we are to "be conformed to the image of His Son".
This vision calls us to "follow holiness", to "go on to perfection."
Sola Deo Gloria!
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The Case for
a Believers' Church
by George A. Turner
What is the Church of Jesus Christ? Is it a building? Is it a group of
believers in Jesus as Saviour and Lord? Does it consist of all who
prefer to be named as Christians, rather than adherents of another
religion or no religion? Is it limited to those, known or unknown,
"whose names are in the Lamb's Book of Life"? Often the issue is
between the State Church and the Free Churches, i.e., those
supported by voluntary association of adherents. In the United
States of America free churches are taken for granted. But in these
churches there is an increasing recognition of the important
distinction between those who claim to have been "born again" and
those who are on the membership roll of some denomination. Today
even the news media distinguish between Christians and "born-again
evangelical Christians." In this essay, focus is on the issue of how
important it is that one have the assurance of sins forgiven and the
witness of the Spirit to one's regeneration in order to qualify for
membership. Involved in this discussion historically and theologically
are the peripherial questions of participation in the sacraments,
separation of Church and State, and individual conscience. Let us
consult the Scriptures and then follow the theme through history to
the present.
The Old Testament Witness
The theme of the individual participation in the covenant, as
distinct from family or tribal membership, is seen in the patriarchs.
Both Abel and Cain had the same parents, but one was acceptable to
Jahweh and the other not, based upon the individual's worship
pattern. In the case of Abraham, he was called, as an individual, to
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leave his tribe and kindred; this called for separation from home and
a faith-response to the divine initiative (Genesis 12). Hence Abraham
is "father of the faithful." As with Adam, not all of his children were
included in the same covenant relationship. The doctrine of election
is prominent here, but it is relevant to service rather than to final
salvation. Cain, Ishmael and Esau were not foreordained to
perdition, even though not given the same covenant-relationship. In
subsequent Old Testament history, God's plan was carried on
through "charismatic leaders," i.e., those who responded to God's
initiative, rather than "birthright" persons. Thus, Samuel, rather
than sons of Eli, fulfilled the divine purpose; David was preferred to
Jesse's first-born. Solomon, rather than David's firstborn, was God's
choice. Thus the Lord paid Uttle attention to normal protocol and
human mores in his operations; he worked through individuals,
within the family, more than through the family as a social unit.
During the kingdom period it became increasingly evident that
God's purpose would be achieved, if at all, not through the nation of
Israel, among the nations, not through the tribe of Judah, among the
twelve tribes, but rather through the righteous Remnant within the
tribe. This theme came to the front in Isaiah especially (Isaiah
6:12,13; 11:11-16; 27:12,13; 40:31; 41:8-10; cf, Jeremiah 31:33;
Ezekiel 36:25-27; 37:11-14). It was the remnant which survived the
destruction of the Kingdom of Judah; and it was the remnant among
the Exiles who later decided to return to their homeland. No longer
was participation in the covenant relationship a routine manner of
parentage. It involved a personal decision to leave the relative
security of Babylonia and to face the unseen dangers of a pilgrimage
back to the land promised to Abraham. Thus the little group of
returnees consisted of those who freely chose that alternative; they
were a remnant of the Remnant. Thus, in the Old Testament God did
not accommodate himself to local folk-ways and mores, but worked
through responsive individuals in an unconventional manner, using
laymen, minors, and women, instead of the "proper authorities."
The New Testament Profile
Most of the citizens of Judea and Galilee, at the time of John the
Baptist, assumed that if they could trace their lineage to Abraham,
they were, for that reason, children of the Kingdom. John preached
otherwise. Said he, "Do not presume to tell yourselves, 'We have
Abraham for our father,' because, I tell you, God will raise children
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for Abraham from these stones" (Matthew 3:9 JB). Repentance,
faith and obedience were the conditions for participation in the
Kingdom of God; a personal response was demanded. Jesus
preached the same message as reported in John (1:12,13; 3:3-8; 8:33-
44; I John 3:9). The true children^of Abraham are not necessarily
those of Abrahamic ancestry, but rather those who respond to God's
messenger-messiah, in trust and obedience. Jesus went even farther.
To indicate that membership in a Christian family is not enough,
Jesus went so far as to say that being a Christian involves a personal
decision, independent of family ties. Said Jesus to those who called
attention to his own mother and brothers, "Anyone who does the will
of God, that person is my brother and sister and mother" (Mark 3:31-
35 JB). Often discipleship involves separation from kindred
(Matthew 10:34-39). To those who based their hope ofeternal life on
their descent from Abraham, Jesus said that some non-Israelites who
have no connection with Abraham would fare better than many who
do: "ye shall see Abraham, and Isaac and Jacob, ... in the kingdom
of God, and you yourselves thrust out. And they shall come from the
east and west, and from the north and the south, and shall sit down in
the kingdom of God" (Luke 13:28,29 KJV). The same idea is implicit
in Jesus' statement to disobedient descendants of Abraham: "Tax
collectors and the harlots go into the kingdom of God before you"
(Matthew 21:31 RSV).
The new covenant stresses even more than the old covenant that
salvation is given on the basis of individual repentance and faith �
the "new birth" � rather than from an inheritance from one's
ancestors or an act on the part of one's parents (John 1:13); one
becomes a Christian as a result of a faith-response to an act of God
through Christ. This change ofemphasis was anticipated in Jeremiah
(31:31) and in Ezekiel (18:5-24).
How is the Christian church described in the New Testament?
Christians are described as "those of theWay"(Acts 9:2; 10: 17; 18:26;
19:9; 19:23; 24:14). Another metaphor Ukens them to pilgrims in
search of a better country (Hebrews 11:8,10,13,14,16; 12:1 cf. I Peter
2:11). Elsewhere Christians are seen as "lights" in the world
(Matthew 5:14; Luke 16:8; Philippians 2:14; Ephesians 5:8;
Philippians 2:14). Christians constitute "the household of God"
(Matthew 10:25; Mark 3:34,35; Galatians 6:10; Ephesians 2:19 cf.
Romans 16:10; I Corinthians 1:16; Philippians 4:22; 2 Timothy 4: 19).
The church is viewed as a new creation (2 Corinthians 5:17; James
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1:18) of God. The church is also likened to salt (Matthew 5:13),
leaven (Matthew 13:33), sheep (John 10:3-16,26; 21: 15-17; cf. I Peter
5:2-4), a tree (Romans 11:16-24), fish (Matthew 13:48), a building
(Ephesians 2:21; I Peter 2:5), a vine (John 15:1-8), and a body (I
Corinthians 12: 12-27) � images designed to show both the nature of
the church and also its relationship to the environment. Instead of
describing the church in abstract terms, a series of analogies is
provided � word pictures designed to show the essential and unique
nature of the church of Christ.'
How can it be formulated in language which defines the essential
nature and being of the church? This is not so simple as itmight seem,
as is proven by the attempts through the centuries to do so. These
designations include, "the soul of the universe (Epistle to Diognetus),
the "ark" (Bishop Cyprian), a "third race" (Adolph Harnack), a
congregation "where the word of God is faithfully preached and the
sacraments duly administered" (the Reformers).
The ''Radical Reformers"
The Anabaptists' view of the Church differed as much from the
Reformers' view as the latter did from the Roman Catholics' view.
For those of the "radical Reformation", the church was viewed
as a fellowship of those whose lives had been transformed by the
Spirit of Christ as a result of repentance, faith and obedience. ^ Both
the Catholics and the Reformers (Zwingh, Luther and Calvin)
believed in the state-church and infant baptism. The Anabaptists,
and those who shared their views, believed in a free church, separate
from the state, each congregation of believers being a part of Christ's
"body" or church. Consistent with this view they reserved baptism to
those candidates who were sufficiently mature to repent and believe.
But the main thrust was the nature of the church; their view of
baptism as a subordinate issue despite the label by which they were
recognized.
The Reformers sought a reformatio, the Anabaptists a restitutio?
The "new birth" in Christ differed from the Roman Catholic work-
righteousness and from the Lutheran sola fides {Ibid., p. 77).
"The real issue was the restitution of a vigorous congregational life
as it was thought to have been lived in apostolic times." Baptism
limited to mature candidates was a means to that end."*
In their efforts to defend infant baptism the Reformers turned to I
Corinthians 10:2: "they were all baptized into Moses". The
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Anabaptists appealed to Luke 18:16: "Let the Uttle children come to
me ... of such is the kingdom of God". They believed that Christ's
sacrifice effaced the effects ofOriginal Sin until they were old enough
to teU right from wrong, hence baptism had no relevance to Original
Sin.
The Anabaptists insisted that only a candidate who can make a
personal moral decision can give baptism its proper significance.
They also linked it with the Great Commission (Matthew 28:18-20).
Those who are baptized are commissioned to go and evangeUze
others. This the early "radical reformers" of those of the "restitution"
did. They scattered, as did the early Christians, partly as a result of
persecution, and partly because of evangelistic zeal. As they went
they bore witness to their faith with such dedication and earnestness
that multitudes were converted.
The assumption that baptism of infants in the new dispensation is
continuous with circumcision under the old covenant is based upon
only one verse in the New Testament: "You were circumcised with a
circumcision made without hands, . . . and you were buried with him
in baptism. . . . And you, who were dead in trespasses and the
uncircumcision of your flesh, God has made alive together with
him . . ."(Colossians 2:11-13 RSV).
To argue from this metaphorical language that since infants were
incorporated into the old covenant by circumcision (without their
consent) baptism of infants is the new covenant equivalent, seems
strained exegesis (or eisegesis) indeed. It seems equally tendentious
to interpret "buried in baptism" (Romans 6) as indicating the only
proper mode of water baptism.
Like many other situations in history, when a restitution of
primitive Christianity occurred, the early Anabaptist vision faded. In
northern Europe, the descendants of the early Anabaptists became
affluent, proud, and complacent; they became "worldly." In the
south, most migrated to rural areas in North and South America and
became "enclaves of technological and cultural as well as religious
primitivism." Both movements "lost in a large degree the creative
tension, the eager expectancy, the catalytic effect upon Church and
society which was the original genius of Anabaptism.^
What is a "Free Church"? As mentioned earlier, it is a church not
supported by public taxation, as in north Europe, Russia, and the
British Isles where church and state are linked. In the 16th century,
the idea of a church separate from the state was anathema to both
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Catholics and most Protestants. Among Lutherans, the state and
church were linked in "Territorial Protestantism." The same was
true among the Calvinists in Swiss Cantons, in Scotland, and in New
England. It is still true in modern England. In the American
Colonies, separation of church and state were the accepted pohcy
only in Baptist Rhode Island and among the Quakers in Pennsylvania.^
The result was "cultural Christianity" in which nominal Christianity
prevailed rather than churches consisting of evangelical Christians,
personally transformed by Christ. "The Church of England . . .
enjoyed a reformation which penetrated the homes of individual
members only with the generation of John Wesley."^ The tension
between the "people of the Lord" and "the world," so conspicuous in
pages of the New Testament, is also present between church and
state, and even between evangelical "born-again" Christians and
those who are Christians in name only.
The "True Church"
The Pietists on the Continent and the Puritans in England and
EngUsh colonies considered themselves members of the true Church.
This involved personal relationship to Christ, separation from the
world, and cohesion among themselves. As stated by the Separatists
of England and Holland:
The church is present where "'Two or three faithful
people do arise separating themselves from the world into
the fellowship of the gospel, and to the covenant of
Abraham. They are a church truely gathered ... a house and
temple of God rightly founded upon the doctrine of
. . . Christ himself. "'8
This concept of a free church is quite distinct from the
contemporary idea of self-styled "churches of a free spirit" which
have no creed or discipline. The historical free churches were under
the discipUne of the Scriptures, the Holy Spirit, and the brotherhood,
hence "the ban" among both Anabaptists and the early Methodists.
In the societies of early Methodism, membership cards had only a
six-month duration and the class leader served to discipline each
member as to doctrine and life-style. Francis Asbury emphasized the
importance of removing from the fellowship those members who
departed from Christ and refused several entreaties to repent.'
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Evangelism and discipline are equally important in establishing and
maintaining the true Church of Christ. The letters of Paul (I
Corinthians 5) and John (2 John 6-11) confirm this judgment.
In this they followed the practice of the earliest Christians, the
Waldensians of northern Italy, the Franciscans, the Lollards of
England and the Hussites in Bohemia. The 16th century brethren
made the Great Commission binding upon all believers. They
anticipated the modern missionary movement by one hundred years.
(The United Brethren [Moravians] launched their foreign missions
about 1727 A.D.).
In their zeal they encountered persecution by those established
churches who felt threatened by these "wandering" unordained,
unlicensed lay witnesses. Anabaptist craftsmen often made more
effective witnesses than those more educated and sophisticated; the
common man often communicates more effectively to other
common people. For the Anabaptists the church was a "voluntary
association of committed pilgrims. "(Littell, Anabaptist View, p. 98.)
These zealous brethren found themselves in the same situation as the
primitive church of the New Testament. They appealed to Mark
16:15,16 (an abbreviated Great Commission), hence the sequence of
(1) preaching, (2) faith, and (3) baptism. For them the true church
was a fellowship of Christian pilgrims, missionaries, and martyrs.
They were convinced that "many are called but few are chosen"
(Matthew 22:14), that the way that leads to life is narrow (Matthew
7: 14), and that only those who do God's will will enter the kingdom
(Matthew 7:21-23). This zeal of the early Brethren "survived most
vigorously" in those congregations where missionary activity was
most stressed {Ibid., p. 106).
The Nature of the Church in the Wesleyan Tradition
An example of the tension between the national church and the
free churches is seen in the ministry of John Wesley. Wesley never
fully resolved this tension in his own thinking.
Like the Anabaptists in the 16th century and the Pietists in the 17th
the Wesleys were convinced that the Evangelical revival they
promoted was a restitution of primitive Christianity. John Wesley
was a conservative by tradition and inchnation, but an innovative
evangelical by divine grace.
For Wesley, as for many others, the church is both (1) any
institution which originated with the apostles and is continued by an
51
The Asbury Seminarian
ordained clergy who expound the Scriptures and administer the
sacraments to "all who were made members by baptism," and (2) "a
fellowship of believers who shared both the apostolic experience of
God's living presence and also a desire to bring others into this same
personal experience . .
The Wesleyan strategy was to reform the Church from within,
rather than initiate a rival denomination. His hand was forced by his
rejection by his Church. But Wesley was not a "separatist" by choice;
instead, "every inch of institutional loyalty reluctantly yielded at [as]
the challenge of providential openings led to the demand for another
yard" (Baker, p. 138). This led, for example, to field preaching, in
which, to use his language, he made himself "more vile." He learned
that people are more important than buildings. Said he, "I did far
more good ... by preaching three days on my father's tomb than I did
by preaching three years in his pulpit" {Letters, H, 96).
That John Wesley in his early years was not only an Anglican but a
High Churchman as well is the conclusion Wesley scholars are
agreed upon. This is seen especially during his ministry in Georgia
where he meticulously followed the rubrics of the Church of
England. As chaplain in Georgia, he refused baptism to an infant
unless the parents agreed to the "triune immersion" as specified in the
Prayer Book of Edward VI {Journal, 1, 167). The colonists suspected
that he was a Roman Catholic at heart. Also he refused the validity of
Baptism unless administered by "an episcopally ordained priest." He
refused to serve Communion to the Dissenter Richard Turner until
Turner submitted to rebaptism at the hands of Wesley. He also
refused to serve Communion to the Moravian pastor Boltzius
because the latter had not been baptized by a priest.
Wesley's view of Baptism is not easy to ascertain, but trends in his
thinking can be discerned from an extreme High Church position,
that baptism is essential to salvation, to a more moderate evangeUcal
perspective. To what extent did his Aldersgate experience modify his
view? In spite of the emphasis he placed upon this sacrament, it is
strange that he never fully explained his view. In general, he was
content to affirm the Anglican position. His Treatise on Baptism,
published in 1756, gives Uttle help because it was essentially a reprint
of his father's treatise of 1700 in which baptismal regeneration was
taught. However John Wesley omitted from his father's treatise the
words "baptismal regeneration." The benefits of this sacrament as
seen by the Wesleys are several. (1) It is the means of entering into a
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covenant with God "as the Jews were admitted into the old covenant
by circumcision." The three Scripture references to support this
conclusion (Psalms 11 1:9; Genesis 17:7,8; Ezekiel 36:26) are allusions
only, with no attempt at proof, making it clear that it is tradition
more than Scripture that led them to this linkage. (2) "By baptism we
are admitted into the Church" said the Wesleys and cited St. Paul as
evidence: "as many of you as have been baptized into Christ have put
on Christ" (Galatians 3:17).
(3) Baptism washes away "the guilt of original sin, by the
application of the merits of Christ's death." Here they appeal to the
Ninth Article of the Anglican creed: "We are all born under the guilt
of Adam's sin, . . ." asserted by "the unanimous sense of the ancient
Church." Here Wesley alludes to Augustine over against Pelagious
so it was hardly "unanimous." He continues, "This plainly includes
infants; for they too die; therefore have sinned: But not by actual sin;
therefore by original."''* Again, by an appeal to "all the ancient
Fathers" he continues, "It is certain, by God's word, that children
who are baptized, dying before they commit actual sin are saved"
(Works. X, 191).
This view of the Wesleys' is subject to criticism on two points:
Original sin is viewed as including guilt (with Augustine and Roman
Catholics) rather than propensity alone. Contrary to Augustine and
the fathers, infants are affected by Adam's sin but did notparticipate
in Adam's acts and hence are not guilty. Another question: did the
Wesleys believe that the billions of infants who die without being
baptized are without the benefits of Christ's death? Apparently they
did not face that question; they say only that such are the
"extraordinary cases" (p. 193).
(4) "By baptism we . . . are made the children of God. And this
regeneration which our Church . . . ascribes to baptism ... by water,
then, as a means, the water of baptism, we are regenerated or born
again; whence it is also called by the Apostle, the 'washing of
regeneration' . . . Herein a principle of grace is infused, which will
not be wholly taken away, unless we quench the Holy Spirit of God
by long continued wickedness" {Works, X, 191,192).
Obviously the Wesleys believed, with Catholics and the
Reformers, that the sacrament of baptism, administered by
clergymen, coincided with the time when the Holy Spirit infused the
infant and made him a member of the church ofChrist; otherwise the
child would not be saved. Thus baptism was in their view far more
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than "the outward sign of an inward work of grace;" it was also the
indispensible vehicle by which that grace was conveyed. This view is
similar to that of Baptist groups, many of whom teach baptismal
regeneration, except that the Anglicans and followers of Wesley
administered it to infants as the condition of their salvation.
Wesley was most evangelical (closest to the New Testament) in the
major areas: evangelism, spiritual life, discipline, and service. He was
nearer the Anglo-Catholics in the area of ordination and the
sacraments.
To unordained preachers who administered baptism Wesley
chided (Letters, VH, 203,213), "I shall shortly be obliged to drop all
the preachers who do not drop this. Christ has sent them not to
baptize but to preach the gospel." (thus quoting Paul out of context
and ignoring the Great Commission of Jesus). About 1783 he wrote
to John Hampson, "Whoever among us undertakes to baptize a child
is ipso facto excluded from our connection. "'^ Meanwhile Francis
Asbury reported that in his parishes, thousands of Methodists had
unbaptized children and had not taken of the Lord's Supper for
many years. This situation obtained until after theWar whenWesley
was constrained to ordain Coke as "Superintendent" of Methodists
in America. (Wesley objected to the use of the term "bishop").'^
In the essay which Wesley prepared for the Conference of 1755,
entitled, "Ought We to Separate from the Church of England?", he
justified the refusal to let unordained persons administer the
sacraments:
"None but the president or ruling presbyter ever administered
the Lord's Supper. Nor is there now any one Christian
church under heaven, Greek, Latin, Lutheran, Calvinist, or
any other, that affirms or allows every preacher as such to
have the right of administering it."'^
Was Wesley unaware of Swiss brethren performing these functions
two hundred years before? Did he think these groups were not the
"true church"?
After careful examination of the evidence, Howard Snyder has
concluded that Wesley stands firmly in the tradition of the "belivers'
church" with some qualifications.'* The areas in which he stands
most unequivocally in this tradition are experience, evangelistic
strategy, and the care of souls. He is with the sacradotal tradition
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with reference to the pastoral ministry and the two sacraments of
Protestantism." Much of this is explained by the fact that he lived in
the 18th rather than in the 16th century, and by the fact that he was
not expelled from the Church of England. With reference to the
ministry, he believed in two levels of ministry and based it upon the
New Testament: the two being evangelists and teachers as the lower
order, and elders and "superintendents" on the higher; only the latter
could serve the sacraments, especially the Lord's Supper. This
principle compelled Wesley to insist that Methodists take the
sacraments only in the Anglican Church. His preachers could not
serve Communion because they were not ordained. This attitude he
maintained in spite of the protest from his preachers and their
congregations. Because the Methodists in America had no
connection with the Anglican Church, he felt justified in ordaining
"superintendents" for America and permitting them to serve the
sacraments. He appealed constantly to the New Testament, but in the
area of the sacraments he was influenced more by High Church
Anglicanism than he was ready to acknowledge or, perhaps, even be
aware.
What is the New Testament evidence for the belief that baptized
infants join the covenant by choice, that their "guilt" is thereby
removed, that they receive therein an infusion of divine grace and
become "new creatures"? Does baptism do for them more than
Christ's atonement has already done?
Where is the New Testament evidence that the Lord's Supper is
invalid unless administered by those (men and women) who have
been set apart by ordination? The real reason forWesley's view, other
than church tradition, seems to have been the Old Testament
insistence that only priests in the succession of Aaron could offer
sacrifices, something that kings and prophets were not permitted to
do. In this he ignored the New Testament teaching that all believers
are a "kingdom of priests," (I Peter 2:5,9; Revelation 1:6, 5:10), and
also the Protestant principle of a "priesthood of all beUevers."
Summary
The "true church," as seen in the Bible, consists of those whom
God brings into a covenant-relation with himself by virtue of their
response to his initiative. The trend is from an emphasis on the group
(ethnic entity) in the Old Testament and to an emphasis on the
individual in the New Testament. In the latter, the "church" consists
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of those "holy ones" called out of their "worldly" associations of
kindred and community into a new ecclesia created by Jesus Christ.
Throughout history a tension has existed between those who are thus
"called out" and "gathered", and those whose claim to be Christians
is based on only human associations.
For the two sacraments to have their greatest significance, the
focus should be upon the New Testament. Baptism should be
administered to those who repent and believe by evangeUsts as well as
by "elders."
The Eucharist is a feast of fellowship for believers, not (as with
Wesley) an avenue for sinners to approach the throne of grace; it is
also a memorial of Jesus' death and an expression of confidence in
his return (Mark 14:24,25; I Corinthians 11:24-26). The efficacy of
the feast, as Wesley insisted, is dependent on one's faith. Both
sacraments are public testimonies to the participant's relation to
Christ as personal saviour and one's separation from "the world."
Church members are "holy ones," in the New Testament sense
(Romans 1 :7; I Corinthians 1 :2), and membership in contemporary
churches should reflect this distinction.
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'oSee John Wesley, "The Character of a Methodist," W^orA:^ (London, 1872), VIII,
pp. 339-347.
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"Frank Baker, John Wesley and the Church of��g/fl�i/ (Abingdon, 1770), p. 137.
'2/1 True and Historical Narrative of the Colony of Georgia (1741) cited in L.
Tyerman, Life and Times of John Wesley (London, 1876) I, 148.
'Uohn R. Parris, John Wesley's Doctrine of the Sacraments (London: Epworth,
1963), p. 26.
'""Treatise on Baptism," Works, X, 190.
"Cited in F. Baker, John Wesley, p. 257 (from an unpublished letter).
'6J. Duane Beals, "John Wesley's Concept of the Church," W.T.J. (Spring, 1974),
p. 33.
'^F. Baker, John Wesley, p. 333.
'^Howard A. Snyder, "John Wesley and the Radical Protestant Tradition," The
Asbury Seminarian (July, 1978), XXXIII, No. 3, pp. 32-34.
"For an excellent analysis of Wesley's "unique" (if equivocal) position see J.R.
Rigg, The Churchmanship of John Wesley, pp. 58-78.
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A Handbook of Christian Theologians, edited by Martin E. Marty
and Dean G. Peerman. Nashville: Abingdon Press. 506 pp., $6.95,
paperback. (First published by the World Pubhshing Company,
1965).
Martin Marty, professor at the University of Chicago Divinity
School and an associate editor of The Christian Century and Dean
Peerman, managing editor of The Christian Century have edited a
most helpful collection of 26 essays on significant theologians of the
past two centuries. The authors include many scholars who in their
own right have written important theological works. For instance,
H. Richard Niebuhr is included in this volume as an author and as
the subject of an article.
Section One, "The Nineteenth-century Traditions," includes
articles on Friedrich Schleiermacher, Horace Bushnell, Albrecht
Ritschl, Frederick Maurice, AdolfVon Harnack, Albert Schweitzer,
Sren Kierkegaard, and P.T. Forsyth.
Section Two, "Between the Times," deals with Rudolf Otto,
Walter Rauschenbusch, D.C. Macintosh, William Temple, Nicolai
Berdyaev, and Karl Heim.
The final section, "Recent TheologicalWork, "contains articles on
Anders Nygren, Gustaf Aulen, C.H. Dodd, Oscar Cullmann,
Reinhold Niebuhr, Karl Barth, Emil Brunner, Friedrich Gogarten,
Rudolf Bultmann, Dietrich Bonhoeffer, and Paul Tillich.
One might wish that the book would have included some
"evangelical" theologians such as Martin Kahler, Adolph Schlatter,
J.S. Whate, Karl Henry � and, yes, even E. Stanley Jones (I admit
that Jones was primarily an evangeUst and that he did not write
primarily for theological specialists. However, I, for one, believe that
he raised some profound theological issues and that he addressed
those issues with insight and creativity. E. Stanley Jones probably
understood the implications of the incarnation as well as anyonewho
ever lived.) Also the book is seriously lacking an adequate
presentation of representative Roman Catholic theologians.
However, in spite of this reviewer's wish for the inclusion of some
additional theologians, the list is, on the whole, helpful.
The authors have done splendid research and the book is very
60
Book Reviews
competently edited. This volume provides a splendid introduction to
the life and thought of many of the theologians who have helped
shape the directions of Christian thought.
Kenneth Cain Kinghorn
Professor of Church History
Asbury Theological Seminary
Whole-Person Medicine, edited by David F. Allen, Lewis Penhall
Bird and Robert L. Herrmann. Downers Grove, Illinois: InterVarsity
Press, 1980. 261 pp., $8.95.
The chief question confronting the holistic medical movement
today is this: Will it go responsible or kooky? If this volume is any
indication, the movement will go responsible. The scholarship, scope
of fields, and clinical expertise represented here make the book
significant for professionals both in medicine and ministry. The
coming to grips with the dichotomy existing between conventional
bio-medical models of therapy on the one hand, and whole-person
emerging paradigms for health restoration on the other, documents
some of the new ground broken by recent research and practice.
This reviewer found Chapter 7 ("A Biblical Basis for Whole-
Person Health Care" by James F. Jekel of Yale) and Chapter 12 ("A
Clinical View of the Gospel" by Bruce Larson who has recently
accepted the pulpit of Seattle's University Presbyterian Church)
especially useful for the development of sermonic material on
healing. One could wish for an index.
Donald E. Demaray
Granger E. and Anna A. Fisher Professor of Preaching
Asbury Theological Seminary
Planting Churches Cross-Culturally, by David J. Hesselgrave.
Grand Rapids, Michigan: Baker Book House, 1980. 462 pp., $12.95.
This volume is a practical and biblical guide for home and foreign
missions. It offers serious students and missionaries a step-by-step
approach to developing a master plan for entering a new community
with a church-planting program.
In Part I, the primary mission of the church is clearly defined: "to
proclaim the gospel ofChrist and gather believers into local churches
where they can be built up in the faith and made effective in service,
thereby planting new congregations throughout the world." Then
follows a discussion of the three basic sources of information which
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are important for developing an effective strategy to fulfill this
mission, namely, revelation, research, and sound reflection.
In Part II, the author offers some very practical suggestions to the
leaders of the Christian mission, for selecting target areas, deploying
the resources, and measuring growth.
The remaining three sections of the book are a detailed exposition
of what the author calls the PauUne Cycle, the logical elements in
Paul's master plan of evangelism and church development. The ten
steps are as follows:
1) The missionaries commissioned.
2) The audience contacted.
3) The gospel communicated.
4) The hearers converted.
5) The believers congregated.
6) The faith confirmed.
7) The leadership consecrated.
8) The believers commended.
9) The relationships continued.
10) The sending churches convened.
In all this process the Holy Spirit is the Divine Director, prayer is the
atmosphere, the Scriptures the foundation, and the church the
agency.
The author of this volume, David Hesselgrave, is professor of
mission and director of the School ofWorld Mission and Evangehsm
at Trinity Evangelical Divinity School.
J.T. Seamands
John Wesley Beeson Professor of Christian Missions
Asbury Theological Seminary
Entire Sanctification: The Distinctive Doctrine of Wesleyanism, by
G. Kenneth Grider. Kansas City: Beacon Hill Press, 1980. 147 pp.
This volume, by the professor of theology at Nazarene Theological
Seminary, focuses on the most distinctive phase of the doctrine of
Christian Perfection. Among the various titles given to this teaching
of the possibihties of divine grace, such as "perfect love," the "fullness
of the Spirit," the "rest of faith," "Christian hohness," the "deeper
life," this focus on "entire sanctification" deals with the most
problematical aspect of this entire theological concept. Grider writes
from the perspective of a theologian who is both personally, and
professionally involved in Wesleyan theology and its working out in
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every life; his purpose is to clarify and persuade. He moves through
the biblical bases of the doctrine ofentire sanctification including the
concepts of separation, Spirit baptism, empowerment, cleansing,
holiness and perfection.
Special attention is given to an aspect which has received
considerable attention in recent years � the phrase "baptism of the
Holy Spirit." He reviews, in a somewhat cursory fashion, the witness
of the Book of Acts to different episodes in which the filling of the
Spirit occurred to disciples. He finds that in nearly every case,
certainly the case of the disciples at Samaria, the "baptism" of the
Spirit comes to those who had previously become Christians; it
results in purity of heart and effectiveness in witnessing. Con
siderable emphasis is given to this language as developed in the
theology of the Holiness Movement under the influence of Finney,
Mahan and Phoebe Palmer and others. Grider finds that the
"baptism" of the Holy Spirit, as descriptive of second work of grace,
though not Wesleyan in origin, is consistent with Wesley's overall
teaching on the subject and is a natural consequence thereof.
The author insists that this experience comes by faith and is
instantaneous rather than something obtained by gradual degrees.
Here he echoes John Wesley in his later years. In a careful and helpful
manner, the author distinguishes between human nature and what is
called "carnal nature." He closes with instructions about seeking and
experiencing this deeper work of divine grace, focusing upon the
cleansing from indwelhng sin. Very practical in nature is the portion
dealing with questions and answers that are frequently subjects of
discussion among earnest seekers.
Professor Grider approaches his subject from the standpoint of a
theologian rather than a biblical exegete, though he is obviously
acquainted with the Greek language. His method is to state his case
and then seek proofs, first in Scripture and then in recognized
authorities in the Holiness Movement. In dealing with Scripture, one
does not sense the grappling with the deeper issues of exegesis, which
one encounters in a book like Dunn, where various interpretations
were reviewed and conclusions drawn.
The author's purpose is to correct, to clarify and to focus on
matters which experience has shown to be perplexing and often
controversial. Its main contribution is the clarification and
reaffirmation of the mainstream ofWesleyan teaching on the subject
of the possibilities of grace for responsive people. In this his central
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purpose, the author has obviously been successful.
George A. Turner
Professor of Bibhcal Literature, Emeritus
Asbury Theological Seminary
Designing the Sermon, by James Earl Massey. Nashville: Abingdon
Press, 1980. 128 pp., $4.95.
This volume will enhance the Abingdon Preacher's Library now
offering a series of special studies in Practical Theology. Instead of
one author covering the many faceted area of Preaching, several
competent preachers and writers contribute in special fields of
interest.
The author here represents the Church universal, and his
association with The Church of God (Anderson, Indiana) does not
restrict but enhances his ministry. He is professor of Homiletics and
Worship at Anderson Graduate School of Theology, and serves as
his denomination's weekly preacher over the national Brotherhood
Hour.
Massey follows a well traversed trail of homiletical ideas, but
concentrates on order and movement. Without disparaging other
tried forms of the sermon, he stresses the narrative/ story form, the
textual/expository, and the doctrinal/ topical sermon.
The Funeral Sermon is given special treatment, and the author
brings climax to his book by sharing three typical sermon forms to
show faith and work in fellowship, homiletically and practically. We
are grateful for these samples as they reflect a dedicated mind ever
wresthng with the revealed truths ofScripture. They communicate in
the several formats he expounds.
Nothing like a hybrid is suggested in this treatise. The basic ideas
from texts are duly noted, then outlined and expounded in concise
and practical ways. The hallmark of this way of preaching is that
design brings unity of thought and orderliness of structure. This is a
sign that today's preaching is recovering its true form and meaning,
and is on the march!
Ralph G. Turnbull
Professor of Rehgion in Residence
Warner Pacific College
Portland, Oregon
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About First Fruits Press
In the Journals section, back issues of The Asbury Journal will be digitized and so 
made available to a global audience. At the same time, we are excited to be working 
with several faculty members on developing professional, peer-reviewed, online 
journals that would be made freely available. 
Much of this endeavor is made possible by the recent gift of the Kabis III scanner, 
one of the best available. The scanner can produce more than 2,900 pages an hour 
and features a special book cradle that is specifically designed to protect rare and 
fragile materials. The materials it produces will be available in ebook format, easy 
to download and search.
First Fruits Press will enable the library to share scholarly 
resources throughout the world, provide faculty with a 
platform to share their own work and engage scholars 
without the difficulties often encountered by 
print publishing. All the material will be freely 
available for online users, while those who 
wish to purchase a print copy for their libraries 
will be able to do so. First Fruits Press is just 
one way the B. L. Fisher Library is fulfilling the 
global vision of Asbury Theological Seminary to 
spread scriptural holiness throughout the world.
Under the auspices of B. L. Fisher Library, First Fruits Press 
is an online publishing arm of Asbury Theological Seminary. 
The goal is to make academic material freely available to 
scholars worldwide, and to share rare and valuable resources 
that would not otherwise be available for research.  First Fruits 
publishes in five distinct areas: heritage materials, academic 
books, papers, books, and journals.
asbury.to/firstfruits
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